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Preface

ONE of the main features of Imam Ghazali's {(d. AD 1111)
religious intellectualism was his scholastically significant
attempt that he successfully made at a rapprochement
between the shari‘ah and tarigah. But, at the time nobody
knew that the latter or, in other words, tasawwuf (Islamic
mysticism) would soon become, like the shartah with its
different schools of figh, institutionalised with its own basic
doctrines, well defined philosophy, elaborate principles of a
disciplined life, terms and phraseology, books and different
orders. It would, however, be wrong to presume that the
‘ulam@ supposed to be the only custodian of the shartah
and the siifi-shaikhs considered to be the only watchguard
of tarigah had perennially strained relations with each other
as if they represented the two entirely different aspects of
religious life. The great sifi-shaikhs were themselves
recognised ‘alim and there were a number of ‘ulama of deep
erudition who enjoyed a distinguished place in the world of
tasawwuf.

Yes, the siifi-shaikhs did not like the worldly ‘ulamé’ and
condemned such stfis who did not care to follow the rules of
the shari‘ah. Fawd'id al-Fu’ ad, a collection of Shaikh Nizam-
uddin Awliya’s discourses (malfiizat), besides offering many
insights into the true sifi way of life and explaining, through
symbolical utterances and anecdotes suited to the occasion,
some of the basic principles of Islamic mysticism, refers to
a number of situations that elucidate the point in discussion.
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viii Fawd'id al-Fu'ad

Shaikh Nizamuddin Awliya, in many ways, represents
the glory of the Islamic mysticism in India. Shaikh
Fariduddin; his guide and spiritual mentor, appointed him
as his khalifah and asked him to settle at Delhi where he
lived for about sixty years as the undisputed spiritual leader
of the community. His malfiizat as compiled by Hasan Sijzi
was the first of the kind of siifiliterature in India that set the
standard and provided an important vehicle to spread
mystical thought and siifi practices in the sub-continent.

In preparing this translation of Fawd'id al-Fuad 1 have
enjoyed the help of many friends and colleagues in the
Jamia Millia Islamia, Delhi. I have to express my gratitude
especially to Professor M. Naziruddin Menai, Professor S.
Naqi Husain Jafri, Professor Anisur Rahman, Professor 1.H.
Azad Farugi and Mr. Shahabuddin Ansari, Librarian, Dr.
Zakir Husain Library, Jamia Millia Islamia, for their
continual help and valuable suggestions.

I would also like to acknowl%dge the devoted care of Mr.
Muhammad Anas in preparing a neatly typed script of the
translation. My thanks are also due to the publishers, D.K.
Printworld (P) Ltd., New Delhi, for expeditious printing of the
book.

New Dehli Ziya-ul-Hasan Farugi
November 2, 1995
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Introduction

TASAWWUF (stfism or Islamic mysticism) along with its

various forms! was one of the main components of the

Muslim culture that the Turks brought to India. The

missionary activities of some of the Muslims who settled in

south India, particularly in its coastal regions, might have

created a general spiritual ferment among the masses. But

little is known about it. Institutionalised tasawwuf as

developed with its metaphysics, ethics, precepts, orga-

nisational institutions and, in short, with its whole tradition

came to India in the wake of the establishment of the
Muslimn rule in the beginning of the thirteenth century.

About these and other aspects of the Islamic stifi tradition
reference, for detailed information, could be made to Abu
Talib’'s @it al-Qulib, Abl Nasr as-Sarraj’s Kitab al-Lum'a
frt-Tasawwu, Qushair’'s Risalah, Imam Ghazali's Thyd'al-
‘Uliim ad-Din, Saikh Shihabuddin Suhrawardi's ‘Awarlf
al-Ma‘arif, Hujwiri's Kashf al-Mahjiib, Sana’i’s Hadiqah
al-Hagigah wa Shari'h at-Tarigah and other standard works
compiled in the twelfth century or earlier.

We know that, prior to the establishment of Muslim rule,
a large area in the western and north-western part of India
had been under Muslim sway for a considerable period of
time. Moreover, there were Muslim settlements, with at
least a mosque, a maktab and a graveyard, in some of the
important cultural and commercial centres of ‘Hindustan'.
The western and north-western regions and the Muslim
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2 Fawd'id al-Fir'ad

settlements such as these provided opportunities for
regular contact between India and the eastern world of
Islam, mainly Iran and Central Asia, in which commerce and
trade played the most important part. And along with that
ideas and movements also travelled. The stream of tasaip-
wuyf also flowed into Hindustan from Iran and Khurasan
through the same routes. It is noteworthy that the Chishti
and Suhrawardi sifi saints like Khwajah Mu‘inuddin
Chishti (d. AD 1236) and Shaikh Baha'uddin Zakariya (AD
1182-1262) settled respectively in Ajmer and Multan in the
wake of the establishment of the Muslim rule and served as
the main links “between the siifis of Iran. Khurasan.
Turkistan and India”. Thier immediate successors in India
continued the tradition and played the same historic role in
maintaining the spiritual links with the outside world.

Then. along with tasawwuf, the Turks brought to India
their religio-social beliefs and doctrines. their religious
insttutions as developed during the earlier centuries. a
political system mainly based on Ajami traditions and an
educational system in which figh (Islamic jurisprudence}
was the most dominant component. The different schools of
Jigh due to various reasons, political as well as social, had
gradually adopted taglid? as a form of defence mechanism.
which subsequently led the ‘ulama to adopt a rigid attitude
almost in all matters, mundane as well as spiritual. They
claimed that their own ‘school’ was the repository of truth
and represented the Shartah as adumbrated in the Quran
and the Sunnah. This attitude ultimately resulted in the rise
of fierce controversies among the followers of these schools
and sometimes even led to sectarian riots between, for
example. Hanafis and Shdfiis, and Shi'ahs and Sunnis.
Historians of Islam would always mourn the sad event that
seclarian groupism among Muslims and the deep obnoxious
prejudices generated by it facilitated the devastating Mongol
invasions of Khurasan in the second decade of the
thirteenth century and. then, the invasion and total
destruction of Baghdad by Halaka in AD 1258. Thus, all this
— traditions and institutions, textbooks and teachers.
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Introduction 3

groupism and sectarian prejudices along with current
controversies — “was bodily imported in India by the first

quarter of the thirteenth century”.

The Madrasah Education

The madrasah system of education that nurtured the
Muslim culture in the medieval centuries of Islam in Iran,
Khurasan and Turkistan had originated out of the sheer
exigencies of religious life as well as the cultural and
material needs of the time. On the one hand, it aimed at
checking the growing Shi't and Mu'tazali influence and
promoting Ash'arism in the eastern world of Islam and, on
the other, it was to cater to the needs of a society in which
demand for education, both religious and secular, was
growing. By the close of the tenth century a new class of the
learned (‘ulama’) had come into existence. It was gradually
assuming the position of a professional class which, like
others, also looked for a permanent source of income in the
form of salary, stipend or endowment.

In this educational system which produced able
administrators, personnel for administration, including
gadis and muftis, the main emphasis could only be on figh
(jurisprudence) and 'usil-i-figh (principles of jurisprudencel).

_ The terrible Mongol invasions, as mentioned above, had
i destroyed all that the Muslim culture in [ran and Central
Asia represented. This resulted in a continuous influx of
refugees from there, among whom were always a sizable
section of ‘ulamd, danishmands, poets and craftsmen. They
came and settled in India which, thanks to the sagacity and
courage of the Turkish Sultans and amurs, was saved from
the ravages of the Mongols. India welcomed these refugees.
its rulers and their nobles extended generous patronage to
the talented among them. And soon, by the close of the
fourteenth century, we find India adorned with the richness
of an intellectual and cultural life which had no parallel
anywhere in the Islamic world.

In the educational system that the Turks brought to
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4 Fawa'id al-Fu'ad

India, the teaching of the Quran to the children was the
primary and foremost consideration. After the Quran, they
were taught Persian and some Arabic. Then came the
second slage where those desirous of further education
were taught. in a systematic way, some advanced Arabic
and the necessary Islamic sciences. This was a course
before student could go for ‘ilm-i-fadl While writing about
the studies pursued by Shaikh Nizamuddin Awliya, Amir
Khurd stated: “After he had mastered figh and "usiul-i-figh,
he started learning ‘ilm-i-fadl’.* Those who learnt Mizan,
Kafiyah and Mufassal in Arabic grammar (etymology and
syntax) and Qudiurt and majma’ al-Bahrain in figh, and did
not go for higher syllabuses of studies, comprising mainly
dogmatic theology, tafstr and hadith, required for the sanad
of fadilah (Master's degree), were entitled to be called only

as a mawlawi (not an ‘alim) or, in the terminology of those
days, a danishmand.

Persian as the Language of Culture

Arabic was the language of the’lIslamic civilization, and
books on both the religious and secular arts and sciences
were written in Arabic. However, by the close of the tenth
century, Persian was coming up as the main language of the
Arab-Iranian-Turkish culture which subsequently came to
India along with the Turks. The Turks also brought Persian
as the official language of their sultanate, and in that
capacity it became the main vehicle of introducing and,
then, disseminating the new culture in the indigenous
cultural milieu.

One of the main features of the literary aspect of Persian
was its lyrical poetry as an expression of human virtues and
mystical values. There were excellent works also in
standard Persian prose of the day, in which mystical and
ethical subjects were ably dealt with, and they effectively
served the purpose of inculcating a deep sense of
appreciation of human and moral values among their
readers. But, as, in the East, poetry has always been more
effective and a popular medium of conveying ideas and
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Introduction 5

leaving a more lasting impression of thiers on human mind,
we are mainly concerned here with this aspect of Persian
literature. Further, there is now a general consensus among
the scholars that ghazals and mathnawis n Persian are
deeply indebted, for their charm and greatness, to the
subtle transcendental note that tasawwuf had provided
them with all humanity and spirituality that it represented.

“It is typical of Persian lyrics”, says Professor A.
Schimmel, “that certain religious ideas that form the centre
of Islamic theology, certain images taken from the Koran
and the Prophetic tradition, or whole sentences from the
Holy Writ or the Hadith can turn into symbols of a purely
aesthetic character . . .”

“(Safi theories)”, she further observes, “are the
background upon which this poetry develops, and the
tension between the worldly and the religious interpretation
of life is resolved, in the poems of the outstanding masters
of this art, in a perfect harmony of the spiritual, psychic,
and sensual components. Confronted with the supreme
beauty, in his love experience, the poet was able to create
works of art that reflect this glory in small lucid, prismatc
fragments, which taken together, may be able to convey an
idea of the original brightness of this glorious beauty . . e

About the middle of the eleventh-century poets in Persian
had started writing on the subject of the subtle and basically

Aneffable feelings of mystical love. To AbQi Sa'id Abul-Khair

(AD 967-1049) and Abul-Qasim Bishr Yasin (d. AD 990) are
attributed some of the first examples of Persian mystical
poetry. In the twelfth and thirteenth century these examples
were not only followed with much improvement but, as a
matter of fact, the period was the golden period of the great
Persian mystical poetry. Hakim San&'i (d. AD 1131), Ahmad
Jam (d. AD 1141}, Nizami (d. AD 1209), Fariduddin "Attar (d.
AD 1220), Jalaluddin Rami (d. aAD 1237), ‘Iraqi (d. AD 1289)
and Sa‘'di (d. AD 1292) — all belonged to this period. Their
names and works had reached India; and some of them were
studied and referred to by the learned and the siifis in the
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6 Fawa'id al-Fu'ad

sub-continent.® Likewise, along with the Arabic works on
tasawwuf mentioned earlier, Persian books, current and
studied during those days in stifi circles, were, for example,
Kashf al-Mahjiub of Shaikh Ali Hujwiri (d. between AD 1072/
73 and 1076/77), Kimiya-+i-Sa‘'adat of Imam Ghazali (d. AD
1111), Maktubat of ‘Ain-ul-Qudat Hamadani (d. Ap 1130),
Mirsad al ‘Ibad of Najmuddin Daya Razi (d. AD 1256),
Sharh-i-Ta'arruf of Abti Ibrahim bin Isma‘il al-Mustamili
al-Bukhari, Asrar at-Tawhid of Muhammad bin Munawwar,
and Ruh al-Arwdh or Mir Husaini Sadat (d. ap 1318).7

Sufi Orders

Before giving a brief account of the earlier phase of the
development of the Chishti order in India, it seems proper to
underline that by the close of the tenth century of the
Christian era, tasawwuf had already developed as a
movement with its basic doctrines and terminology, books
and sects representing certain °puarti(:ul:emr sufi trends and
ideas. But there was still much to be done and the move-
ment needed more men of genius and character to give it a
well defined philosophy, elaborate its principles, elucidate
its terms and phraseology, explaining them with clear and
definite connotations, and organise its spiritual mission in a
systematic manner. This was done brilliantly during the
eleventh and twelfth centuries, paving the way, ultimately
and in the prevailing circumstances of political and social
disintegration of the Muslim communities in the thirteenth
century world of Islam, for the flourishing of the siifi orders
which can be termed as the pinnacle of the mystic
movement in Islam.

Among those who made significant contribution to this
aspect of the sifi movement, mention may particularly be
made of Shaikh Abi Nu‘aim Asbahani {(d. AD 1038), Shaikh
Abul Qasim Qushair (d. AD 1072), Shaikh ‘Ali Hujwiri {d.
between AD 1072/73 and 1076/77}, Shaikh Abdullah Ansari
(d. AD 1089} and, in the twelfth century, Imam Ghazali (d. AD
1111) and Shaikh ‘Abdul Qadir Jilani (d. AD 1166)}. The last
two among these illustrious ‘Shaikhs’, in particular, and in
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their respective ways, emphasised the idea that a life worth
living was only the moral and spiritual life, i.e., the life of the
heart, and by turning tasc owuf into one of the most
effective means of promoting the cause of Islam and
preaching its religious beliefs, social principles and moral
values, made it generally acceptable as one of *he basic
currents in the mainstream of Islamic ‘orthodoxy

And, again, the last decades of the twelfth sentury, saw
the advent of another set of two great ‘Shaikhs’ — Shaikh
Shihabuddin Suhrawardi (d. AD 1234) and Shaikh
Mohi'uddin Ibn ‘Arabi (d. AD 1240} — who, belonging to
different schools® of thought in tasawwuf, infused new
vigour in the siifi movement, providing it,respectively, with
elaborate guidelines for organisational basis of siift orders
and with a well-defined theoretical foundation known, in the
world of stfism, as Wahdatul-Wuyjiid (Unity of Being). To the
greatness of the former, ‘Awarif al-Ma arif and to that of the
latter Fusiis al-Hikam and Futiithat-i-Makkiyah will always
remain a living witness.

The devastation caused by the Mongol invasions was,
perhaps, one of the main reasons that led to the
organisation of the sifi orders which carried the message of
peace and spiritual comfort, on a popular level, to all the
sections of the society and taught them how to lead a life of
contentment and complete trust in God in a world that was
full of troubles and turmoils. That was the need of the time
and the ‘Shaikhs’ of the orders fully realised and undertook
to fulfil it. Shaikh Nizamuddin Awliya once remarked that
“God in His almighty wisdom gives a particular quality to
each age, which is manifested in the customs and habits of
the people of that time — and you may not find that quality
in the nature of character of people of some other period”.”
The Shaikh had made this remark in view of the necessity of
propagating the siifi concept of a good living at a time when
the human situation badly needed it. And this was, perhaps,
why he did not restrict the number of his murids as he
thought that even the least curious among them could
become conscious of religious and spiritual values and lead
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8 Fawd'id al-Fu'ad
a good life free from all impurities and moral laxity.

Sifi Orders in India

Among the earliest sifi orders, Kubrawiyah, Qadiriyah and
Khwajgan orders were the first to work among the masses,
often with different nomenclature in different areas. They
were, however, introduced in India, respectively in the
fourteenth and sixteenth century after the Chishtiyah and
Suhrawardiyah orders had come to stay there. As for the
Chishtiyah, it was brought to India by Khwajah Mu'inuddin
Ajmeri who travelled up to Ajmer to settle and carry on his
mission in Rajputana by establishing his khangah in the
capital town of Prthwi Raj’s dominion. It was followed by the
Suhrawardiyah order which was established by Shaikh
Baha'uddin Zakariya, one of the most distinguished murids
and khalifahs of Shaikh Shihabuddin Suhrawardi, in the
north-west India with its headquarters at Multan.

Early Chisti Shaikhs 7

Among the distinguished khulifahs of Khwajah Ajmeri,
Shaikh Qutbuddin Bakhtiar Kaki (d. AD 1235) and Shaikh
Hamiduddin Nagauri (d. AD 1273) deserve special mention.
Shaikh Qutbuddin settled in Dehli, and in spite of the
difficulties engineered and created by worldly ‘ulamé&’ like
Shaikh-ul-Islam Najmuddin Sughra, preferred to continue
his stay in Dehli and carry on his spiritual mission in and
around this city, which was fast growing as a cosmopolitan
centre of political and cultural life of the Muslims in India
because of the constant influx of immigrants from Iran and
Central Asia where, during the period, the Mongols had let
loose a reign of terror, loot.and plunder. Shaikh Hamiduddin
Nagauri's centre of activity was Nagaur where he lived like a
real darwesh,!® depending, for his and his family's
livelihood, just on the produce of only a bigah!! of land
which he himself cultivated. He was a writer and a poet and,
along with Arabic and Persian, had a good knowledge of
Hindi.12
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Shaikh Qutbuddin had conferred the insignia of khilafah
on a number of his distinguished murids, among whom
Shaikh Fariduddin Mas'td Ganj Shakar (AD 1 173-1265) and
Shaikh Badruddin Ghaznawi (d. AD 1258 /59) worked hard
for the promotion of the mission of the Chishti order. But as
the latter, after the death of his pir, was unable to withstand
the glamorous allurements of the social life in the city of
Dehli and started associating with nobles and officials of the

Sultanate. he could not make much headway in the work
assigned to him as the khalifah of his great Shaikh.

Shaikh Fariduddin

According to Siyar al-Awliya’ (p. 167), on the occasion of his
last meeting with Shaikh Fariduddin, popularly known as
Baba Farid, Shaikh Quibuddin Bakhtiar Kaki gave his
special prayer-mat and staff to him and said: "1 would leave
your amanat, i.e., sajjadah,13 khirgah, 1% turban and wooden
chappals with Qadi Hamiduddin Nagauri (d. AD 1246) who
would hand them over to you after five days. Keep them with
care. My magam!® is indeed your magam.”

The story of Shaikh Qutbuddin Bakhtiar Kaki's
departure from this world, his will to honour Baba Farid
with some of his personal effects that was to signify that he
was to settle in Dehli as his spiritual successor and the
reason for his decision to stay first in Hansi and then move
to Ajodhan permanently, has been told by Shaikh
Nizamuddin Awliya. This is from Fawd id al-Fu ad in full as
it tells us something of the spiritual greatness of Baba Farid
as one of the most eminent Chishti shaikhs, whom the
narrator of the story was subsequently to succeed as his
khalifah and lend the Chishti order an expansive character
in the Indian sub-continent. The Shaikh stated:

When the time for the departure of Shaikh
Qutbuddin approached, a pious man of Dehli . . .

had the desire to succeed him . . . Likewise,
Shaikh Badruddin Ghaznawi also cherished the
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10 Fawd'id al-Fu'ad

same desire. But in the sama'l® which was to
result in the deaprture of Shaikh Qutbuddin from
the world, he left the will that his khirgah, staff,

prayer-mat and the pair of wooden chappals be
handed over to Shaikh Fariduddin . . . In the night

when Shaikh Qutbuddin died, Shaikh Fariduddin
was in Hansi (God's mercy be upon all of them).
The same night Shaikh Fariduddin saw his pir in
a dream that he wanted him to be with him
(Shaikh Qutbuddin). Next day the Shaikh left for
Dehli where he reached after three days’ journey.
Qadi Hamiduddin Nagauri brought the khirqah
and handed it over to Shaikh Fariduddin. The
Shaikh offered two ral‘ats of prayer, put on the
khirgah, went to the house where Shaikh
Qutbuddin lived, and, after staying there for three
days or, according to some, for seven days, left for
Hansi. And the reason for his return to Hansi was
the incident of the visit of % man named Sarhanga
to Dehli in order to meet the Shaikh. Sarhanga
went to the house where the Shaikh had stayed
two or three times and tried to see him, but he
was not allowed by the guard to enter the house.
One day when the Shaikh came out of the house,
Sarhanga managed to follow him and started
crying. The Shaikh asked him as to why he was
crying. He submitted: ‘I am crying because it was
easy to meet you at Hansi, but now (here in Dehli)
it is so difficult to have even a glimpse of you'. The
Shaikh at once told his friends that he would now
return to Hansi. They, however, reminded him:
‘Your Shaikh wanted you to settle in Dehli. How is
it that now you intend to move to some other
place?’ The Shaikh replied: ‘The blessedness that
my pir has favoured me with is exactly one and the
same whether I live in a city or in a desert.!?

In the ‘desert’ of Ajodhan Shaikh Fariduddin built his
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khangah which soon became the centre of attraction for
almost all the sections of the society. He observed no
distinction between the rich and the poor, Hindus and
Muslims. The doors of his khangah were kept open till late
at night. Countless people went there to have a glimpse of
him. “Whosoever visited him, he was, as a matter of routine,
given something. What a spiritual strength and a pious life!
. . . The newcomers and the old friends who had been there
for years were never discriminated, and his kindness and
loving care were equally shared by all”.18 There was perfect
harmony between his inner and outer self. His trusted
attendant and confidant, Khwajah Badruddin Ishaq (d. AD
1291), is on record to testify that “he never found any
contradictions in the private and public utterances of
Shaikh Fariduddin. Externally as well as internally, he was
always consistent and that was undoubtedly one of the
wonders of the world”.19

Shaikh Nizamuddin Awliya

Shaikh Nizamuddin Awliya who enjoyed the pride of place
among the khalifahs of Baba Farid, was destined, through
his able disciples and successors, to carry the message of
the sifi way of living as taught by the Chishtiyah to the
remotest corners of the Indian sub-continent, and, perhaps,
that was the reason that he was desired by his murshid
(spiritual preceptor) to settie in Dehli. While awarding the
robe of khilafah to him, Baba Sahib had remarked: “Allah
has blessed you with Knowledge, Reason and Love. and
whoever is endowed with these qualities it behoves him to
wear the robe of khilafalh”. He had also prayed for him,
saying:

May Allah bless you with hapiness and goodness
of fortune in both the worlds; may Allah favour you
with useful knowledge and actions pleasing and
aggreeable to all. Try to be a tree, under the

shadow of which people take rest and are
comforted.20
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12 Fawd'id al-Fu'ad

Shaikh Nizamuddin Awliya did become a tree like that. His
whole life symbolized the prayer of his spiritual guide.

As a somewhat detailed biographical sketch of the
Shaikh is separately given, we prefer not to indulge, here in
giving in account of his life and achievement, and are content
only with an extract concerning the greatness of Shaikh
Nizamuddin Awliya’s personality as assessed, in his book by
Bruce B. Lawrence, who belongs to a different tradition. He
writes: “In many ways, (Shaikh) Nizamuddin represents the
pinnacle of the early Chishti silsilah”. He outshone all the
luminaries that shone under the discipleship of Baba Farid:
“in humour, in pathos, in love and in poetry he was an
exemplary whom many reckon as the greatest Indo-Muslim
saint of all time".2!

It would be wrong to assume that siifi shaikhs in general
had strained relations with.the ‘ulamé@ or the ‘ulama’ in
seneral disliked them. The sifi shaikhs were not on good
terms only with those worldly ‘ulama’ who, because of thier
association with the ostentation and intrigues of court life or
because of their acceptance of property and money as
presents from the government or for their being in
government service, could not rconcile to their popularity
among the generality of the masses. Such ‘ulama were
sometimes sarcastically termed as dastarband (ulama’
with turbans around their heads). They were also known as
'ulamé -i-zahir who were concerned only with the outward
form of religion. A notable Chishtl shaikh, Sayyid
Muhammad Gésudaraz2? (d. AD 1422), is reported to have
once remarked that only'a few of such ‘ulama were friends
of God.

Sufi Shaikhs and the ‘Ulama’

Orthodox stifi shaikhs, most of whom were themselves ‘alim
in the real sense of the word, faithfully observed the tenets
of the Shari'‘ah and had full regard for those ‘ulamd@ who
were righteous in their conduct and sincere in their
difference of opinion with the sufi shaikhs in regard to
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certain rules of the Shartah, concerning which independent
judgement was Jegally permissible. A good example of such
relationship between the sifi shailchs and the righteous
‘ulam&@ has been reported by the author of Akhbar
al-Akchiyar?3: During the lifetime of Shaikh Nizamuddin
Awliya there was an ‘alim of integrity and piety, known as
Mawlana Diyauddin Sunami who worked as muhtasib
(superintendent of public morals). He was very critical of
saméa and that way took srong exception to the Shaikh's
ideas and practice. He, however, treated him with utmost
respect. During the Mawlana's illness which was to result in
his death he went to see him. When informed about that he
took his turban off his head and asked people around him to
receive the Shaikh spreading it as a carpet at the door of his
house. The Shaikh, on his part, took the turban in his hand,
kissed and pressed it to his eyes, and when the two met,
Mawlana Sunami was so filled with remorse that he would
not look the Shaikh in the face; and just as the Shaikh had
come out of the Mawlana's house, he was told that the
Mawlana had breathed his last. Tears welled up in the eyes
of the Shaikh and he said: “Alas! The man, the real defender
of the Shartah, was no more”.

This can well be contrasted with the behaviour of a
worldly ‘alimlike Mawlana Sharafuddin Bahri. It is related in
Fawd&'id al-Fu ad?4 that once he fell ill and Qadi Hamiduddin
Nagauri, impelled by the purity of heart which was a
distinctive quality of darweshes, weni to his house to
inquire about his health. The Mawlana was bitterly opposed
to samd’ and hence did not like Qadi Hamiduddin Nagauri,
one of the great protagonists of samd@ in Dehli. When the
Qadi arrival was announced to the Mawlana, he refused to
meet him and said that he would not see his face as it was
he who called God as ma'shig (beloved). So the Qadi had to
return to his house without wishing him.

The Shari‘ah and Tarigah

If we study with care the standard works on the theory
and practice of tasawwuf as, for example, Risalah-i-
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Qushairiyah, Kashf al-Mahjub and ‘Awarif al-Mda'arif as
mentioned earlier, we will find that between the ‘ulama’ and
the stifis there was no difference insofar as the aims and
objects of the two institutions were concerned. The
difference that we find, was just in their respective approach
(o realise them. The siifi's axiom, for example, was that
Tarigah (the Path) was the soul of the Shariah which was in
fact the first stage of the spiritual journey or the Path that
had ultimately to lead the traveller to the realm of Haqgiqah
(the Truth}. In other, words, the final goal, i.e., to be joined to
the realm of the Truth, was one and the same for both the
Shariah and Tarigah: This is and should be the object of all
the acts of obedience and worship. However, while the
‘ulam@ could be content with the outward form of the
observance of the Shartah, the siifis were not. They aspired
to go further and through the strict observance of the
precepts of the Sharfah and through self-mortification and
contemplation wished to live a Jife {ree from all earthly ties
and worldly concerns: Their only concern was the
experience of the divine bliss that Nlowed from the perennial
source of love of God, reflected, in turn, in their deep love for
-nd selfless service to all mankind. Of this love of God
Shaikh Nizammuddin Awliya once wrote to one of his
murids: “The highest purpose and the supreme aim of
creating mankind is the ‘love of God. . . Hence it is
incumbent upon everyone to free his heart of everything

besides God and devote himself exclusively to Him".2°2

In accord with the teachings of some of the earlier
masters of stfism the Chishtiyah, in its early phase of
expansion in India, demanded from at least its shaikhs that
they should not have any truck with kings, nobles and
higher officials of the government. Baba Farid once advised
his disciples that if they desired to attain the position of
great saints, they should not pay any attention to kings and
princes. “From all his higher disciples Shaikh Nizamuddin
Awliya ruthlessly demanded complete severance of all
earthly ties. They must have nothing to do with kings and
high officers. They must not earn any livelihood; a feeling of
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security about his means of livelihood would imply that the
disciple depended upon something other than Allah. So no
playing for security, if you are a mystic. Starve and be the
guest of Allah. Earlier Chishti mystics had only permitted
two forms of livelihood — Zamin-i-Ahya, the cultivation of
barren land by the mystic’'s own hand and Futdh, the
unasked charity of his neighbours. But the great shaikh
apparently disapproved of the former as it made the mystic
dependent upon the tax collector. Unasked charity was the
only livelihood he would permit”.2° The shaikh “lived to see
more than half a dozen rulers occupy the throne of Dehli,
but he never visited the court of any sultan. He even refused
to grant interview to them. Sultan Jalidluddin Khalji repea-
tedly asked him to grant an interview, but to no avail . . . The
Shaikh refused to see (the great) ‘Alauddin Khalji, and when
he insisted, his reply was: ‘My house has two doors. If the
Sultan enters by one, I shall make my exit by the other’.”%”

The Success of the Chishtiyah in India, Reason for

The Chishti shaikhs did not bother much about the
theoretical aspects of tasawwuf. They rather preferred to
emphasise its practical aspects. held the view that therein
it was all practice that counted and that as such it was not
possible to describe the diversified mystic experience
known as spiritual ‘states’ and ‘stations’. This emphasis on
practical aspects of tasawwuf was, therefore, one of the
main reasons for the speedy success of the Chishtiyah order
in India: the other three reasons, according to many, being:
(1) its strong disapproval of mixing with sultans, princes of
nobles, (2) its exhortations for close contact with the poor
and the downtrodden and its uncompromising attitude
towards all forms of political oppression and social
injustice, and (3) its bold stand in favour of samd (more
about it later), perhaps, with a view that, being in
consonance with the role of music in some modes of Hindu
worship, it would well serve as a basis of contact with local
people and would facilitate mutual adjustments between the
two communities.
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Basic Teachings of the Chishtiyah

The Chishtiyah believed in the unity of mankind, the
universal brotherhood of man. ‘All human beings form the
family of God’ — that was its motto. It shunned, therefore,
all distinctions among men as human beings. It preached
that like the divine mercy man should be loving and

generous to all. According to Muinuddin Chishti true
devotion to God meant the unconditional service to
mankind. Providing relief to the weary and the distressed,
fulfilling the needs.of the helpless and feeding the hungry
were, as he advised his murids, the acts of real worship. He
also said: “If anyone has these three qualities, you may
know that God holds him to be His friend — first, a
generosity like the generosity of the river, secondly, a
benevolence like the benevolence of the sun, and thirdly, a
hospitality like the hospitality of the earth”. Shaikh
Nizamuddin Awliya classified devotion as intransitive and
transitive, and said: “The intransitive devotion is that, by
which only the devotee gets benefltted and that consists of
prayer, hajj, fasting, the repition of litanies and other similar
things. But the transitive devotion is that which comes forth
spontaneously in the form of, for example, expending on
others and being sympathetic to the poor and the needy (out
of sheer love for the good of all mankind); and the reward of
this transitive devotion is immense and immeasurable” 28
The Chishti shaikhs preached complete renunciation and
full trust in God. In Fawdid al-Fuad we find Shaikh
Nizamuddin discoursing, in his own way, on the subject of
renunciation of the world in about a dozen majlises. But
whatever he said was an elaboration of what Shaikh
Hamiduddin Nagauri, on the instruction of Khwajah
Mu‘inuddin Chishti, had told a darwesh about it. The story
is told in Surir as-Sudiin?® “Once a darwesh asked
Khwajah Mu‘inuddin Chishti as to what moral qualities one
who has renounced the world, was expected to possess. He
replied: ‘In the Sharfah it has been enjoined that one should
do what one has been commanded to do and abstain from
what has been forbidden. If one followed this precept of the
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Shari'ah, one could be called a renunciant. But in Tarigah
there were nine more injunctions and one would not be
called a renunciant unless one followed them in toto'. Then,
he looked towards Shaikh Hamiduddin Nagauri and asked
him to tell the darwesh the nine injunctions and also give
them to him in writing so that he might have them
confirmed by some divine and preach them to others with

confidence’.

Shaikh Hamiduddin Nagaurl told the darwesh that,
according to the Chishtiyah, renunciation could be defined
as follows: “(1) a darwesh should not eamn his livelihood
through any profession, (2) he should not ask anybody for
loan, {3) he should not reveal his stringent pecuniary
circumstances to anyone else and seek help from him if he
had starved continually for seven days, (4) he should not
save anything for the following day if he ever happens to
have a good deal of food, food-grains, pieces of cloth and
money. {5) he should not pray to God against the good of
anybody, and if one is persistent in one’s misbehaviour
towards him, he should say only this: ‘O Allah, show him
the straight path’, (6) he should consider it a favour from his
shailch. an intercession of the Prophet (Peace be upon him)
and a blessing from God if he does something good and
beneficial to others, (7) he should consider it a misfortune to
his own ‘self if something evil comes forth from him; he
should also see that in future he does not do evil deeds and,
with fear of God within, he should pray for protection from
that misdeed, (8) having reached this stage (of his renun-
ciation) he should continually fast in the day time and be
strictly regular in his nightly prayers, and finally (9) he
should observe the rule of complete silence and speak only
when there is really a need to speak. Speaking and keeping
quiet both are prohibited in the Shartah, and this means
that one should speak out only that which is meant to win
the pleasure of Allah”.

Sama’ (Audition)
Samd, the sift pfag:tice of listening to spiritually stimulating
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songs and a source for inducing a mystical state of ecstasy,
though a matter of great controversy between the ‘ulam&
and mash&ikh, has been the most widely known expression
of mystical life in Islam. The Chishtiyah not only recognised
it as a great sift institution but also widely practised and
defended it as a means of sifis attaining wajd (literally

finding God).

Like all the basic ideas and institutions of tasawwuf,
samdé is also a subject of discussion in almost all the
standard works on* stifism. There is also a considerable
literature against it. We would, however, refer, in regard to
the permissibility of music in Islam, to a medieval authority
on tasawwufand a modern commentator of the Quran, —
both ‘alims of wide recognition in their own right and known
respectively as Shaikh Hujwiri and Mawlana Abul-Kalam
Azad (AD 1888-1958).

Hujwiri writes: “Anyone who says that he finds no
pleasure in sound and melodies and music is either a liar
and a hypocrite or he is not jin his right senses, and is
outside the category of men and beasts. Those who prohibit
music to so in order that they may keep the divine
commandment, but theologians are agreed that it is
permissible to hear musical instruments if they are not used
for diversion and if the mind is not led to wickedness
through hearing them. Many traditions are cited in support
of this view” .5V

The Mawlana says: It is widely believed that Islam
frowns upon the cultivation of fine arts and music comes under
the prohibited things in the Shari‘ah. However, the truth is
that our jurists in their zeal for prohibiting all those things
that lead to corrupting the mind, have taken this extremne
stand. But in fact the extreme posture taken by them was on
juridical ground and not on ground of the Shartah. Juridical
authority is very wide. Everything which, if through
improper use, leads to moral degradation, can be prohibited
by a juridical ordinance. But the fact that it is permissible
under the Shartah cannot be challenged at all”.>1
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As for samd itself, Shaikh Hujwiri's stand in the following
extract is self-explanatory. He writes:

Once, when | was at Merv, onc of the leaders of
Ahl-i-Hadith and the most celebrated of them all
said to me: 'l have composed a work on the
permissibility of audition (sama'). I replied: ‘It is a
great calamity to religion that the Imam should
have made lawful an amusement which is the root
of all immuorality'. ‘If you do not hold it to be lawful’,
said he, ‘why do you practise it?" 1 answered: ‘Its
lawfulness depends on circumstances and cannot
be asserted absolutely: If audition produces a
1awful effect on the mind, then it is lawful; it is
unlawful if the effect is unlawful, and permissible
if the effect is permissible’.32

Sama‘ and Shaikh Nizamuddin

The spiritual empire founded in India towards the end of the
twelfth century, rose in power and grandeur, reaching its
zenith in the personality of Shaikh Nizamuddin Awliya. This
made the influential worldly ‘ulama’ jealous of the Shaikh
and they tried to impress upon the minds of rulers that his
popularity among the masses might prove a challenge to
their authority. On their own part, the most that they could
do, was to take up, from time to time, the controversial
matter of samd as a pretext to denigrate the Shaikh as one
who had no regard for the precept of the shartah. This
ultimately led to a situation where, in spite of his complete
detachment from state of affairs and his reluctance to grant
audience even to powerful sultans he had to appear before
Sultan Ghayathuddin Tughlaq to argue in favour of the
legality of samd.

Samé‘ was, no doubt, the burning topic of the day. This
is, perhaps, why we find Shaikh Nizamuddin Awliya
discussing its various aspects and giving his opinion on
them in several of his discourses as recorded in Fawd id
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al-Fuv' ad. Talking about saméd was a stable touchstone of

one's piety.33 On another occasion he observed that,

according to mashdikh, saméa assemblies were blessed

with divine mercy.3* He said that in Dehli sama was

popularised by Qadi Hamiduddin Nagauri and QAadi

Minhijuddin Sirdj, and that there were quite a good number
of ‘ulam& who did not say anything about it while some
without knowledge picked up a quarrel and made an
uproar.3® Once, when one said that Hadrat Makhdam (the
Shaikh) could hear sama’ at any time he wished as it was
made lawful for hirh, he strongly reacted that an unlawtul
thing could not be made lawful by anyone’s order and vice
versa. Then, he said that opinion differed about samé’, and
that Iimam Shafi'i (d. aAp 820), contrary to Hanafi 'wlamd
considered sama’ even with daff (drum) and chaghanah as
permissible. Thus, in view of such difference of opinion, he
concluded, the ruler's decree will be the order of the day.
However, once when the Shaikh was informed that some
darweshes associafed with BRis august threshold had
danced in a samd where harps, rebecks and flutes were
freely used, he remarked that it was not good and proper on
their part, for what was unlawful in the Shart'ah was also
undesirable.3¢ In yet another majlis he is reported to have
stated that sama had been heard even by the great shaikhs;
and those who had taken to the siift way of life and people of
a refined taste and keen sensitivity, with a heart full of
compassion and love, were moved to tears by a single
couplet heard from the gawwal (singer), no matter whether
it had been recited with or without accompaniment of
musical instruments. The real samd, according to him, was
related to the feelings of compassion; it had nothing to do
with instruments of music or any other thing.37

In the same majlis, the Shaikh told the audience of his
own hearing of samd, and said: “Each time when I have
heard saméa and whatever I have heard from the gawwal in
the samd — I swear in the name of the Shaikh’s garment —,
my practice has been to ascribe all that to the virtues and
disposition of the Shaikh. Once, in his lifetime, I was
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present in a sama and the gawwal was reciting the verse:
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Do not walk like this
Lest you be hurt
By an evil eye.

This at once reminded me of the good qualities, disposition,
piety and righteousness, excellence in learning and
captivating grace of the Shaikh, and I was moved to tears
with so much intensity that I find it difficult to describe it”.3%
Once, says Hasan Sijzi, when the subject under discussion
was samé, he submitted to the Shaikh that, miserable as
he was he was perplexed, for he had nothing of the devotion
and worship of God to his credit, nor was he used to the
devotional practices and litanies of darweshes. But, on the
other hand. he said, samd had had always a moving effect
on him and he felt immense relief and comfort when he
heard it, or when he was in his (the Shaikh's) majlis, a
similar effect was produced and he felt his heart devoid of
all desires and worldly passions. Thereupon, the Shaikh
observed: “Samé is of two kinds — hajim (assaulting) and
ghair-i-hajim (non-assaulting). The former overwhelms the
listener, i.e., the voice or the verse that is heard, agitates
and moves the listener; and this is a ‘state’ which cannot be
described or explained. The latter, the non-assaulting one,
is the samd in which, after a couplet has had its effect on
one. one starts aseribing it to God or to one’s pur or to SOmMe
(spiritual) state one has experienced in one’s heart”.39

Karamah (Miraculous Deeds)

It was presumed that a sifi shailkh would be a wall and
possess supernatural power to be able to do extraordinary
things as his karamah. “This was in theory, a power through
which three things could be obtained: knowledge without
study, the faculty to see in dreams and the ability to impress
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on the minds of others what is seen in one’s own mind. But
in fact it came to mean very much more . . . It became a
criterion by which siifism and the siifis were judged, and the
common reason why people believed in them™.40

A significantly interesting point to be noted is that the
stifts themselves believed in the possibility of performing
karamah. They deduced this belief, perhaps, from those
verses of the Qur'an wherein the miraculous deeds of the
prophets are related. This is clear from the assertions of
early masters of siiffism that the prophet establishes his
prophecy by establishing the reality of evidentiary miracles
(mujizah), while the sifi, by performing karamah,
establishes the prophecy of the prophets as well as his own
saintship, with the distinction, however, that the mu'jizah
“involves publicity and the karamah secrecy, because the
result of the former is to affect others, while the latter is
peculiar to the person by whom (it is) ]:)E:rforrrnt?:d’’.“lLl Again,
there is another distinction between the two; and that is that
“the doer of nmutjizah (the pmp}let] is quite sure that he has
wrought an extraordinary thing, whereas the doer of
karamah (the siifi saint) cannot be sure whether he has
really wrought a miracle or whether he is insensibly
deceived (istidraj)”. 42

It is altogether a different subject to find out when the
stories of karamah of sifis began to be told, and whether
this was in anyway related to the world-view postulated by
the early siifi theorists, possibly under some foreign
influence, and held by the siifis of successive generations in
general. A separate investigation may also be undertaken as
to whether there could be any socio-political justification for
the validity of the viewpoint that the growth of the tradition
of karamah was due to a desire on the part of the sifis and
their followers to establish the superiority of the siift
shailchs to the representatives of orthodoxy and political
authority.

Karamah, Discouraged by Shaikh Nizamuddin

It is, however, interesting to note that even the genuine siif
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shaikhs, belonging to orthodox orders, who discouraged
demonstration of ability to do extraordinary things, were
always inclined to narrate stories of karawmnah, as they,
perhaps, wished to have something of an extra-mundane
environment for their conversations in order to make the
morals contained therein more palatable to their audience.
Shaikh Nizamuddin Awliya was no exception to this,
although he was very emphatic in telling his murids of the
impropriety of showing karamah by siifis. Once he spoke of
those who claimed that they were divinely blessed and
could perform miraculous deeds, and observed that it was
all nothing. He also said that God had made it obligatory on
His friends (awliy@) to conceal their power of performing
raramah. whereas it was obligatory on prophets to do
miracles: hence, if anybody performed karamah, he would
be neglecting what was made obligatory for him; what a
useless act on his part! He further remarked that there
were one hundred stages in sulitk (spiritual journey), in
which the seventeenth stage was that of karamakh; if the
traveller became enchanted and stopped at the very stage,
how could he proceed further to cover the remaining
eighty-three stages.?3 He said to one of his disciples:
“Karamah is steadfastness in front of the door of the
Unknown. Be firm in (the performance of) your (spiritual)
tasks. Why do you desire the power to do extraordinary
things 744

Once the Shaikh condemned the exhibition of super-
natural power and said that there was nothing meritorious
in demonstrating such power, and that a true Muslim
should live like a simple, poor and needy person. In this
connection he related the story of Khwajah Abul-Hasan Niiri
(d. AD 907). He was sitting on the bank of the Dajlah (Tigris)
where he met a fisherman and asked him to throw his net
into the river. If he (Nari) was a wali, a fish of two and a half
maunds — neither more nor less — would fall in his net. The
fisherman threw his net into the river and caught a fish
exactly of the same weight. When people told Shaikh Junaid
(d. AD 909) about this, he said: “Alas! it were better if there
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had been a black snake {cobra) in the net to bite Abul-Hasan
and kill him”. When asked why he had said that, he replied
that had there been a snake therein and had bitten him to
his death, he would have died a martyr. But, as that had not
happened, he did not know how Abul-FHasan would meet his
(inal end.4°

In one of his discourses, the Shaikh observed: “There
were mutjizah, karamah, ma' tinah and istidrd@j. Mujizah was
the characteristic of prophets who were gifted with perfect
knowledge and were men of perfect actions with the
distinction of receiving revelations from God. Thus
whatsoever unusual issued forth from them was known as
mutjizah. Karamahwas related to awliya who were also men
of perfect knowledge and virtue, but with the difference that
they had no control over their spiritual states. Anything
unusual shown by them was therefore called karamah.
Ma' iinah was peculiar with such crazy people who had
neither knowledge ner virtue: fgom time to time, however,
they demonstrated such things as were contrary to nature.
Thatl was known as md iinah while istidraj was an unusual
thing caused by such persons who were actually devoid of

firm belief, viz: those who practised black-magic and things
like that”.4°

Shaikh Nizamuddin Awliya

The city of Badaun enjoyed a place of distinction in the
cultural life of medieval India. It was one of those cities
before the establishment of Muslim rule in India, where the
Muslims had their settlements with at least a mosque,
maktab and a graveyard. It was here in this city where
Shaikh Nizamuddin Awliya was bomn in (circa) AD 1238. His
srandfather Khwiajah Sayyid ‘Ali Bukharl came from
Bukhara.4? He and Khwajah ‘Arab, a close friend of his,
after staying for some time at Lahore, proceeded to Badaun
and settled there permanently. His son, Khwajah Ahmad,
was married to Khwijah ‘Arab’s daughter, Bibi Zulekha. A
son was born to them and he was named as Muhammad.
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Following a divine indication, however, Bibi Zulekha
preferred to call her son as Nizamuddin. Later, he came to
be known as Nizam ad-Din wa’l Millat Nizam al-Awliya, and
then, gradually, the last part of this long lagab became an
unusual4® component of his name as Nizamuddin Awliya.
Shortly after his birth, his father died?® and the burden of
his upbringing had to be borne by his mother alone. She was
a very pious lady and brought up her son in the best
academic and spiritual traditions of the {ime.

Education at Badaun

In the maktab, as the custom was, Shaikh Nizamuddin first
learnt the Quran. He was also taught Persian and some
Arabic. Then came the secondary stage of education and he
learnt Arabic grammar (etymology and syntax} and studied
figh and 'usil-i-figh. Books taught during those days in these
disciplines were Mizan, Kafiah and Mufassal in grammar
and Qudiri and Majma' al-Bahrain in figh. This was a

~ course, as stated earlier, before a student could go for ‘ilm-i-
fadl, i.e., higher studies, after the completion of which one
was entitled to be called only a mawlawi (not an ‘alim) or, as
was in vogue at the time, a danishmand.

On the authority of Khair al-Mgjalis®® it has been
recorded by almost all the biographers of Shaikh
Nizamuddin Awliya that when he had completed his studies
under Mawlana ‘Ala’'uddin 'Usli,®! he became entitled to
wear a turban. His mother, though financially in stringent
circumstances, somehow or the other, managed to arrange
for a dastar (turban), and he took it along with forty small
coins to the Mawlana who added something to the small
amount and food was prepared. A pious man of Badaun,
Shaikh ‘Ali Mawla, known for his intutive intelligence, was
invited to grace the occasion. First they took the meal
together, then the turban was tied, Shaikh Nizamuddin
placing his head on the feet of his master each time the
turban was wound once round his head. When Shaikh ‘Ali
Mawla saw this, he said: “O Mawlan3, this (young man) will
be a big fellow . . . really a great fellow”, The Mawlan3 asked
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him as to why he thought so. “For two reasons”, he replied,
when a man has had the turban tied round his head, he
does not fall at anyone’s feet, but this young man has done

it In addition, there is no silk in his turban. It is simple
cotton”.22

Shaikh Nizamuddin was about twelve years old and was

taking lessons in lexicography when “one day a man called
Abi Bakr Kharrat {also called as Abtu Bakr Qawwal) came to
meet his teacher. Perhaps, he had come from Multan. He
told him that he had sung samd’ in the presence of Shaikh
Baha'uddin Zakariya . . . Then, he spoke highly of Shaikh
Baha'uddin Zakariya in respect of the deep devotion and
sincere remembrance and praises of God in his khangah
even the maid-servants, while engaged in grinding wheat,
sang the praises of God. He spoke many things like this but
[ was not impressed in the least. Then, he spoke of his visit
to Ajodhan where, he said, hef’had seen a great king of such
and such qualities. The virtues of Shaikh Fariduddin as
described by him had an impactron me and I felt some kind
of a deep attachment and love for the Shaikh in my heart, so
much so that after prayers 1 started saying ‘Shaikh
Fariduddin’ and ‘Mawlana Fariduddin’, each of them ten
times. Thus, my love for the Shaikh increased to such an
extent that ultimately all of my friends came to know of it
and asked me to reply to their queries by swearing in the
hame of Shaikh Farid whenever they wished to elicit a
reply’”.53

Leaves for Dehli

He (Shaikh Nizamuddin] was about sixteen when he decided
to leave Badaun and go to Dehli for higher studies and, if
possible, also for some employment that he could undertake
along with his studies. An old relation of his named ‘Iwad
accompanied him on his journey to the capital. On the way
if they arrived at a place where there could be a danger {rom
wild beasts or robbers, he would utter: “O ptr, be with us! O
pir of my mother, we are under your protection !” The Shaikh
asked ‘Iwad as to whom he was addressing as pir. He replied

Martat.com




Introduction 27

that it was Shaikh Fariduddin. This intensified his yeaming
and heightened his restlessness further. When they
reached Dehll, it so happened that he found accommodation
very close to the residence of Shaikh Najibuddin
Mutawakkil (d. AD 1271), brother of Shaikh Fariduddin. “All
this”, as Shaikh Nizamuddin once observed, “confirmed
that when God in His Bountifulness willed to bestow
(spiritual) riches on any of His humble servants, He caused
favourable situations like these to precede His favour and

kindness™.34

In the beginning Shaikh Nizamuddin's circumstances
were very hard. He had to continue his studies and also take
care of his mother, sister and her two children. He had no
means of livelihood and depended entirely on unasked
charity (futith) or gift which was, however, occasional and
very meagre. He had to face hardships in matters of finding
accommodation as he had to move from one house to
another at short intervals. In Siyar al-Awliyd@’, Amir Khurd
has recorded about all this and also about the poverty and
stringent circumstances of his student days in Dehli. He has
also mentioned a number of occasions when someonc
(probably one from the Invisible) brought something for him
after he and others in the family had been without food for
two or three days. “He (Shaikh Nizamuddin) said that once
for about two days there was nothing to eat. During those
days a loaf of bread of two seers5? could be had for a jital.”®
But he did not have even a jital to buy a loaf of bread. His
mother. sister and others who depended upon him also
starved with him. On such occasions if someone gave him
as futith sugar-candy or a piece of cloth, he could not
arrange for food by selling that as he thought that it might
bhe from the Invisible”.57 There was no dearth of rich people
in Dehli. The whole Turkish nobility lived there. But he
never went to them for help. Help, if any, came from only the
commoners. For some time he received a silver tanka®8 as a
stipend from someone. But, after his bai'ah at the hands of
Shaikh Fariduddin in AD 1263, he had it discontinued and
full trust in God remained the only source of his livelihood.
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Shaikh Nizamuddin's mother died when he was still a
siudent. She had been ill for some time. On the day when
her condition worsened. she asked him to go and sleep in
ihe house of Shaikh Najibuddin Mutawakkil. Early in the
morning he was told that her mother wanted him at her
hed-side. He rushed to her. She held his right hand and
wiaid: O Allah. 1 entrust himn to Your loving care”. This she
said and breathed her last.”®

Visit to Ajodhan -

In AH 667/AD 1269 Shaikh Nizamuddin went to Ajodhan to
present himself at the feet of Shaikh Fariduddin. He has
described something of this visit to his Shaikh. He told the
audience of his Majlis on Shawwal 8., AH 708/AD 1309 that
“when 1 had the opportunity to present myself before
Shaikh-ul-Islam Fariduddin (May his soul be hallowed), it
occurred to me that whatever,l heard from his holy tongue,
| would record that. The very first day when I had the good
(ortune of kissing his hand. he recited the following;

uJ/ «...-—flrr LJJ a_".:.-”; :."i- L.l
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Countless hearts are grilled

On the ambers of separation {from you).
Countless lives have been rendered desolate
By the torrents of yearning (for you).

“I myself wished to say what a deep longing I had to
surrender myself at his feet. But a sort of awe gripped me. |
had hardly uttered that there was a burning desire in me to
come and kiss his feet, he realised my fear in his presence
and said: All new-comers are always over-awed. In short,
what I heard from the Shaikh that day. [ wrote down. Then,
that became an usual practice with me. I also told the
Shaikh about this. Later. therefore, whenever he narrated
+n anecdote or talked about some delicate point through
allusion. he inquired about my presence. If I was not there,
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he would repeat the f&@idah (moral) which he had mentioned
in my absence”. Then, he said that during those days when
he had no money to buy any sheets of paper, he noticed a
karamah. A man gave him some sheets of paper bound in
book form. on which he started writing the fawda'id (morals)
which the Shaikh talked about. That ultimately became
quite a good record of his Shaikh’s conversations, and, as he
said it was still with him.60

Shaikh Nizamuddin inquired from his Shaikh as to
whether, after the bai'ah, he should give up his studies and
engage himself exclusively in devotional practices and
prescribed litanies. The Shaikh replied: “Continue your
studies as I think a darwesh should have some formal
education also. Do both the things and see what ultimately
becomes your primary concern”.®! The Shaikh also said
that he wished that his murids should never borrow
anything from others, that enemies and adversaries had to
be pleased and that those who had any claim on them, had
to be satisfied at all cost.

Later, narrating all this in one of his discourses, Shaikh
Nizamuddin said: “(The Shaikh} was so much emphatic on
the subject of seeking the pleasure and satisfaction of all
those who had a claim on one that I was reminded that I had
to pay twenty jitals to a man and return a book that I had
borrowed and had lost it. I instantly took it upon myself that
now when | returned to Dehli, I would meet the two persons
and try to satisfy them. The man whom | had to pay twenty
jitals, was a cloth dealer. I had bought some cloth from him
on credit and, as during those days I had no regular source
of income, | had not been able to save twenty jitals at a titne
and pay the amount to himn. However, one day when I had
ten jitals, I went to the cloth-dealer's house and called hiin
out, I said to him that I had to pay him twenty jitals; and as
it was not possible for me to pay the whole amount, I would
like him to accept the ten jitals that | had; the remaining ten
Jitals would be paid soon, insh& Allah. He listened to me and
remarked that, perhaps, I had recently visited the Shaikh.
He accepted the ten jitals and said that the remaining
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amount of ten jitals he would wish me not to pay and keep it
as a gift from him. Thereafter, I went to see the man from
whom I had borrowed a book. 1 met him and he asked me
who [ was. | humbly replied that I had borrowed a book from
him which 1 had lost and that I would soon manage to get a
copy of that scribed, similar to his own copy, and hand it
over to him. When the man heard me say all that, he
observed that it was just because of the blessed place
where | had recently been, and said that he would wish me
to accept the book as a gift from him”.%%

Probably on the occasion of this very visit of Shaikh
Nizamuddin to Ajodhan, one day Baba Farid had a piece of
paper in his hand with a du'a (invocation) written on it and
asked if there was one who could memorise it. He thought
as if he wanted him to do that. He, therefore, submitted,
with all humility at his command, that he be permitted to
commit it to his memory. Baba $ahib gave him the piece of
paper and asked him to read the du'a before him. When he
read it. he made a correction in an i'rab,%® asking him to
repeat as instructed. He did accordingly, although the way
he had read it did also have meaning. However, he followed
the way he had been asked to do and in a short while the
dit @ was completely memorised by him. Then he submitted
to His Holiness that he had committed the du'a to his
memory, and if commanded would recite it. He asked him to
do that and he repeated the du'a with the same irab as his
Shaikh had told him. After the majlis was over, Mawlana
Badruddin Ishag®? said to him that he had done the right
thing and did it well in pronouncing the irab in the very
manner the Shaikh had asked him to do. Shaikh
Nizamuddin reacted to this spontaneously: “If Sibawaih®
and other masters of Arabic grammar come and tell me that
the way I pronounced the irab was correct, 1 shall never
accept their view and recite it as the Shaikh has asked me
to read”.66 The Mawlana remarked: “None of us has these
finesse which you observe”.57
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Studies at Baba Farid’s Feet

After his initiation to the realm of spirituality at the hands of
Biba Farid, Shaikh Nizamuddin studied Abu Shakar
Salimi's at-Tamhid fi Bayan at-Tawhid, a book on dogmatic
theology, six chapters of ‘Awérif al-Ma arif and a portion of
Lawd ih of Qadi Hamiduddin Nagauri. He also read out six
siparahs®8 of the Qur'an before him in order to improve his
tajwid.®® Shaikh Nizamuddin once described a very
instructive experience of his when he was studying ‘Awarif
al-Ma'arif under Biba Farid. Besides suggesting how to
behave and observe the rules of good manners before one’s
Shaikh. it tells us a very enlightening episode of his life.
“Once it so happened”. he said, “that I unintentionally
became a bit bold in the presence of my Shaikh. The Shaikh
had a copy of ‘Awarif which he read and lectured on
individual and communal ethics. But the copy was so old, its
pages so brittle and its script so indistinct that he had some
difficulty in reading it fluently. I had seen a good and neat
copy of the book with Shaikh Najibuddin Mutawakkil. I was
reminded of that and said that Shaikh Najibuddin had a
good and authentic copy of the book. This annoyed hirn and
for a while he kept quiet. Then, he remarked that as if the
darwesh was not capable enough to make a correct reading
from a bad copy (of ‘Awariff. He repeated this twice or thrice.
I could not understand what the Shaikh really meant by his
remark. Had ] intentionally said what I had said, I would
have thought that it was related to my observation on the
matter. When the Shaikh repeated the remark twice or
thrice, Mawlana Badruddin Ishaq said that the Shaikh was
actually referring to my comment (about the old copy of
‘Awarifi. 1 immediately stood up, and removing my turban
and cap from my head, touched the Shaikh's feet and {with
all humility at my command) submitted that (I seek refuge in
God) I had never meant any allusive reference to the copy in
the use of my makhdiim. Since I had seen a good copy of the
book I wanted only to mention it and had nothing else in my
mind. But the more 1 offered my apologies the more I found
expressions of annoyance on his face. When I left the majlis,
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I did not know what to do. I prayed to God that none else be
faced with such bleak and sombre day. Disturbed (mentally)
and tormented (spiritually) I left the majlis till I reached a
well. I thought I should jump into it. But it occurred to me
that [ was just a beggar, of no consequence and almost dead,
and that I should consider myself like that. But that act of
cowardice, | feared, might be alluded to something else.
However, when the Shaikh’s son, Shihabuddin, with whom
] had a relationship of friendship, was informed of my
spiritual agony, he went to the Shaikh and gave him a true
account of my agony and anguish. The Shaikh sent his son,
Muhammad,’? to take me to him. I went and placed my head
at his feet. He was pleased. Next day 1 was called by him. He
was all kindness, and told me that it was all to educate and
lead me towards the degree of pertection of my spiritual
‘state’, That day he also observed that the pir was for the
murid what a bride-dresser was for the bride. Then, he
honoured me with a khil'at’! gnd a special robe of his".”2

Desires to Becomea @Qadi . °

Not long after his coming to Dehli frorn Badaun Shaikh
Nizamuddin had once desired to become a gadi and had
requested Shaikh Najibuddin Mutawakkil to pray for his
appointment as a gadi, but he advised him not to become a
gadi and aspire for something higher. He therefore did not
pray as requested by him.?3

It was, perhaps, during his second visit to Ajodhan when
his Shaikh found an opportunity to finally obliterate all
worldly desires that he might be having in his heart. “At
Ajodhan, as he related later, “a friend and class-fellow of
mine, with whom I used to have academic discussions {(at
Dehli) came and put up at an inn. He had a servant to attend
to his needs. Seeing me in my grimy and tattered clothes, he
exclaimed: ‘Mawlana Nizamuddin! what misfortune has
befallen you? Had you taken to teaching work at Dehli, you
would have become the leading scholar (mujtahid) of the
time with prosperity and sufficient livelihood'. I said nothing
in my justification, but merely apologised and returned to
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Shaikh Farid. ‘What would be your answer lo such a
question?’ Shaikh rarid asked. ‘As the Shaikh directs’, ]

replied. ‘Tell him/, Shaikh Farid said:
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You are not my travelling companion. Seek your
own path. Get along. May prosperity be your
portion in life and misfortune mine.

He then asked me to order a tray of every variety of dishes
trom his kitchen and take it on my head to my friend who,
genuinely surprised, came to see Shaikh Fariduddin and
was so charmed by his conversation that he entered the

circle of his disciples”.”*

Visits to Ajodhan

Shaikh Nizamuddin visited Ajodhan three times in his
Shaikh's lifetime and, perhaps, seven limes after his
death.75 He went there once a year to be at the feet of Baba
Farid. Generally, he left for Ajodhan in Rajab,”® spent the
month of Ramadan there and returned to Dehli in
Shawwal?? or Dhu'l Qa‘dah.”8 The first three journcys that
he undertook to go to Ajodhan were consecutively in AH 667,
668 and 669/AD 1269, 1270 and 1271 And it was during his
third visit to Ajodhan that he was blessed with the Ichiléifat”®
of his pir.

Bsba Farid died on Muharram 5, AH 670/August 13, AD
1271, i.e., shortly after Shaikh Nizamuddin's third visit to
Ajodhan, and when his pir departed from this world he was
not there. As soon as he came to know about Baba Farid's
death. he rushed to Ajodhan where, according to Baba
Farid's instruction, Mawlana Badruddin Ishaq handed over
to him his pirs prayer-mat, staff, tasbih, khirgah and
wooden slippers. This was his fourth visit to Ajodhan, which
was followed by another when he felt a strong desire for hajj.
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He did not possess the required amount of wealth that
makes a Muslim sdahib-i-nisabf® and performance of hagjj

becomes obligatory on him. He, therefore, decided to go to
Ajodhan in order to pay homage to his Shaikh’'s grave. He
presented himself at his pir's grave and, as he said, he felt
the desire of his for hajj more than satisfied. After some time

he felt the same desire and again he visited his pir's grave at
Ajodhan and found it fully satisfied.8!

n this connection Shaikh Nizamuddin is reported to have
made an unusual abservation when Hasan Sijzi submitted
to him that his friend Malih once said a very strange thing
that deeply touched his heart. Malih had said that only he

who had no pw, had to go for hagjj. The Shaikh heard this and
with tears in his eyes read the line:82
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That path goes to Ka'bah, °
And this leads one to the Eﬂmd.

This was Shaikh Nizamuddin’s sixth visit to Ajodhan. The
seventh time he went to Ajodhan when he was subjected to
slanders by some mischief-mongers of Dehli that he wanted
to marry the widow of Mawlana Badruddin Ishaq (d. AD
1291}, who, at the behest of the Shaikh, had come with her
children to live in Dehli. This distressed the Shaikh so much
that he immediately left for Ajodhan. The eighth visit to
Ajodhan was accentuated by Sultan Jalaluddin Khalji's
(regd. AD 1290-95) insistence to meet the Shaikh at his
khangah. Seeing that the Shaikh was not aggreeable to
receive him at his place, the Sultan confided to Amir Khus-
rau his plan of an unannounced visit to the Shaikh on some
particular day. Amir Khusrau, however, at the risk of his
life, informed the Shaikh of the Sultan’s plan, who avoided
the impending situation by going on a journey to Ajodhan in
the moming of the day the Sultan was to visit him at his
khanqgah at Ghayathpur.83 Nothing is known about the
other two visits that he is said to have made to Ajodhan.84
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Settles Finally at Ghayathpur (Dehli)

Before and even some time after he was granted the
khildfat-namah by his Shaikh he lived at different places in
Dehli. But he wanted to live ata secluded place undisturbed
by the noise and bustle of city-life. “During the days”, he
says, “when 1 was memorizing the Quran, I once happened
to be at the water tank known as Haud Qatlagh Khan and
there 1 saw a darwesh absorbed in the contemplation of
God. I went close to him, and asked him if he lived in the
city. He replied in the offirmative. 1 inquired if it was his own
choice. To this he gave a negative reply, and told me that
once he met a darwesh outside the Kamal Gate on the bank
of the canal; there was an enclosure at a mound where
martyrs were buried. The darwesh told him that if he
wanted to protect his faith, he should leave the city. He,
therefore, at once thought of leaving the city for good; but for
various reasons he was unable to do that, and it was then for
twenty-five years that he had been living there, even though

he still wished to leave the place.

“] heard this”, the Shaikh continued, “and decided that |
would not stay in this city. Often it occurred to my mind that
[ should at once leave {the place). I also thought of going to
Patiali where, at the time, the Turk (Amir Khusrau)} was
staying. Then, I wanted to go to Basnala which was a clean
and beautiful village, and I left for Basnala. I stayed there for
three days, each day as a guest of someone, and I could not
manage to get a house either on rent or through mortgage or
sale. On my return from Basnala I once happened to be in
the vicinity of Haud Rani with the idea of quitting the city of
Dehli still in my mind. The time was pleasant and there, in a
garden known as the Garden of Jasrat, I fervently prayed to
God and in the heart of my heart spoke to him, saying:.'O
Almighty God, I want to go away from this city, but 1 do not
want to go to a place of my choice’. In the midst of this silent
and fervent prayer of mine I heard a voice indicating
Ghayathpur. | had never been to Ghayathpur, nor did I know

Martat.com



36 Fawa’'id al-Fu'ad

where it was. 1 rushed to the house of a {riend known as
Nishapuri, and was told that he had gone to Ghayathpur. |
went to Ghayathpur which was not at the time so

prosperous and peopled and looked as a deserted and
desolate village. However, | came to this place and settled
here.

“After some time when Kaiqubad (regd. AD 1287-90)
came to stay at Kilokhri, the place became a crowded
tonwship with houses of maliks, amirs and others, and
because of considerable traffic at all time, I counselled
myself that I should leave Ghayathpur (for its being so close
to Kilokhri); and I remained occupied with this thought till I
was told that a pious man who had been my teacher,5° had
died in the city. I decided to visit his grave next day on the
occasion of siwum®® of his passing away and then leave
Ghayathpur for good; but the same day a handsome but
lean and weak young man came in to join us in the zuhr
(afternoon) prayer. God knowssbest who he was — a man
from the Invisible or somebody else. However, the first thing
that he said to me, was:
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The day you had become moon,

Did you not know
That people’s fingers would be raised towards you?

Today when your curling lock

has captivated the hearts of men,

It would not do any good

If you decided to retire to a quiet corner .

The Shaikh further said: “He had also told me a few things
more which [ noted somewhere. On the whole what he
meant to say was that, in the first instance, one should see
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that one was not known to the world; but once a person had
become known, he should live such a life as would protect
him from feeling ashamed before the Prophet (Peace be
upon him) on the Day of Judgement. He then remarked that
there was no virtue and courage in keeping oneself ‘away
from people, retiring to an isolated place and contemplating
God; virtue, excellence and courage lay in one's remaining
absorbed in contemplation of God even in the midst of
people.” The Shaikh concluded: “When he had finished
what we wanted to convey to me, I offered him food, but he
abstained from eating. However, when, in the heart of my
heart, I decided to stay permanently at Ghayathpur, only
then the young man took some food and went away. I never

saw him again”.8”

Difficult Days at Ghayathpur

As in previous days, at Ghayathpur, too, he spent his days
in hardship. He had to fast continuously for several days
and after three or four days, in accord with the sunnah of his
Shaikh, zanbil (basket) was taken around, in which people
put something of dry eatables with which the Shaikh and
other inmates of his khdngah broke their fast.3% The
Shaikh, along with his muwrids and those who depended on
him, fasted as he wanted to teach them that “fasting for the
cultivation of tawaldkul not only gave strength to the sifi but
created an intense and pure feeling of love for God. Shaikh
Nizamuddin recollected all his life the joy he felt when, in his
youth, his mother told him that there was nothing to eat and
they were ‘the guests of God'.”8°

In the period of utter destitution that Shaikh Nizamuddin
had to face at Ghayathpur, “Once, when he and the people
with him had had nothing to eat for two days, Sultan
Juldluddin Khalji sent him gift and the offer of a grant of
land. He declined to accept anything. His murids gathered
around him and told himn that though he might subsist on
water indefinitely, they could not endure starvation and
misery any longer. Shaikh Nizamuddin thought it a good
opportunity to separate the wheat from the chaff and
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strengthened by the moral support of fellow-murids of
Shaikh Fariduddin, he remained firm in his decision”.99

Once a rich devotee of Shaikh Nizamuddin requested him
to accept a gift of two orchards and some land along with
agricultural implements and their accessories. The Shaikh
declined the offer and remarked that if he accepted all that,
people would say that the Shaikh went to the orchards and
enjoyed the view of land and cultivation. He also observed
that none of his khwajgan and masha'ikh had ever done
that.91 \ |

Circumstances Changed

“But circumstances changed. Later, people were fed from
the Shaikh’s kitchen, feasts were held in his honour, and he
was joined at meals by large numbers of invited and
uninvited guests”.92 He gave something to all who brought
presents for him. He was generous to the poor and the
miserable who needed help?I‘hus, “his khanqgah became an
institution in which money, «food and goods circulated
freely”.93 It became a custom at his khangah that on
Fridays in the morning all that was in its kitchen and store-
rooms, was swept clean and distributed among the poor.

The Shaikh lived for more than eighty years, out of which
he spent thirty years in mujahidah (self-mortification) in his
youth without any means of living and in extreme poverty.
The last thirty years or so he spent in even greater
mujahidah. But, during this period he received a large
quantity of futith, all of which he spent on others.?% There
was no limit to the people who came to him, no limit to his
graciousness and his endeavour to heal the wounds inflicted
by the political and economic system. “No one in the world”,
he is reported to have said, “has to bear as much sorrow as
I have to, because so many people come to me and relate
their tales of grief and suffering. These are like a burden on
my mind, and I feel hurt and irritated. It must be a strange
heart. indeed, that is not affected by the sorrows of a
brother Muslim”.95 He found it difficult to take any food,
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though he was constantly fasting. “50 many miserable and
poor men sit in the corners of mosques and shops, hungry
and starving; how can I get this food down my throat”.26

This very generosity and universal sympathy we find in
the Shaikh’'s idea of baiah, too, which he had given an
expansive character. He did not restrict the number of his
murids. Whosoever came to him for bai‘ah, he extended his
hand towards him, because, he thought, even the least
conscious among them might become conscious of religious
and spiritual values and abstain from positively sinful living.
He hoped that the bai'ah would induce a feeling of
repentance in the hearts of murids, and believed that the
fervour of the repentant sinner carried him further towards
God than the plodding piety of a lifetime. This had resulted
in a constant flow of devotees to his khangdh which was
always crowded with people belonging to all the strata of
society. The khangah with a jamé&'at-khanah, a kitchen and
an upper storey where the Shaikh lived, had been built on
the right bank of the river Yamuna by a devotee of his named
as Diyauddin Wakil.%7 Some of its remains can still be seen,
adjacent to the north-east of the outer boundary wall of
Humayun's tomb. In his Tarikh-i-Firéz Shahi Diya’uddin
Barani gives a vivid and graphic account of the revolutionary
impact that the Shaikh’s spiritual greatness and charis-
matic personality had had on the religious life of the people
of Dehli and of the areas around it.93

Barani's Account of His Impact

Writing of this period, Barani says: “The Shaikh-ul-Islam,
Nizamuddin, had opened wide the door of a universal
disciplehood and bestowed robes and forgiveness on the
sinners admitting them to his tutelage. To the elite, as well
as to the multitude, to the ricli, the poor, the nobles, the
paupers, the scholarly, the ignorant, the gentle, the rough,
the citizens, the peasants, the warriors, the freemen and the
slaves, he gave the four-cornered cap, and the miswak™ of
purification with his blessings . . . All people, believing in
him, tried to emulate him in devotion and virtue. Men and
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women, young and old, low and mean, servants and slaves,
and even small boys had begun to offer their prayers
regularly . . . Rich and benevolent persons had constructed
in several pleasant spots between the city and Ghayathpur
terraces (chabatrahs) with thatched roofs and had wells dug
there. The terraces were supplied with large jars full of
waler, clay jugs and mats, and keepers and reciters were
posted there so that people coming from or going to the
monastery (khangah) of the Shaikh may (might] not be
incovenienced in making their ablutions at prayer times. In
each of these lerraces one saw crowds of people offering
prayers. Perpetration or talk of crime had declined among
the people, and they talked mostly of religious things . . . S0
far had the spirit of piety and devotion progressed that even
in the royal palace several nobles, silahdars, scribes,
soldiers and slaves who had become disciples of the
Shaikh, performed the chasht!90 and ishraq' ! prayers and
fasted on ayyam-i-bid, 192 and the tenth of Muharram. There
was no quarter in the city where after twenty days or a
month there was no gathering of the pious listening to
siifistic music and weeping 1n ecstasy . . . Sultan ‘Alauddin
himseif, with all his family, had great faith in the Shaikh and
(he hearls of all classes of people were inclined towards
virtue and piety. Never did the name of wine and women,
crime and sin, gambling or other vile praclices, profane the
lips of people during the later portion of ‘Alauddin’s reign.
Most of the students, nobles and great men who attended
upon the Shaikh were seen to be busy in the study of books
on sifism or the Islamic law. Books like Thya-ul-Uliim and
its translation, ‘Awarif, Kashjul-Mahjub, Qut-ul-Qulub, the
commentary of Ta'arruf. Risala-i-Qushairiyah, Mirsad-ul-
‘Ibad. Maktubat of ‘Ain-ul*Qudat, Lawayih and Lawamt of
Qadi Hamiduddin Nagauri and the Fawd'id-ul-Fu'ad of Amir
Hasan found eager purchasers, and people generally
inquired at the booksellers’ for books on sifisim and divinity.
No turban was seen without a miswdlk or comb hanging from
it, and leather jugs and basins had become dear owing to
large numbers of stifibuyers ... 10
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Barani concludes his observations with the remark that
the period, owing to the unique spirituality of Shaikh
Nizamuddin. could be termned as one of the wonders of the
age. The Shaikh was blessed with an intense feeling of love
for God which was beyond the comprehension of human
reason. He was undoubtedly the Junaid and the Bayazid194

of his times.19°

Rulers and the Ruling Class, Relations With

It is said that Shaikh Nizamuddin started taking people's
hands in baifah some time during the reign of Jalaluddin
Khalji, the Sultan whom he later refused to receive at his
khangdah. His nephew, ‘Alda'uddin Khalji. was crowned as
Sultian in ADp 1295. He ruled India till 1316 as a powerful
monarch and became almost a legendary figure in the
annals of Indian history. His political and economic policies.
in the prevailing circumstances, required strict censure and
spying. In view of the Shaikh’'s popularity as a great siufi
shaikh to whose jamd at-kchanah were attracted all sorts of
people — princes and nobles, rich and poor, ‘ulam& and
darweshes, peasants and craftsmen — many of whom were
initiated in the sitft way of life, it was but natural if the Sultan
kept an eye on his visitors and the activities of his
jamdé at-khanah. The Shaikh knew about that but never felt
disturbed as he had nothing to do with the affairs of the
state. Having been assured of his activities as nothing but
only extra-mundane, the Sultan himself turned a devotee of
his and sent his two sons, Khidr Khan and Shadi Khan. to
him with the request that they be admitted to the circle of
his murids. The Shaikh persistently persuaded them not to
take to the sifi path as it meant total surrender and
observance of perfect humility before one’s shaikh, which
would be hard for ambitious princes like them to do. They
were. however, insistent and the Sultan himself made
several pleas to him to let the princes enter into bai'ah at his
hand. At last, the Shaikh accepted them as his murids and
gave each of them a khirgah.
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Sultan Qutbuddin Mubarak and the Shaikh

It is one of the characteristics of human nature that there is
always a group of men who dislike one’s popularity among
people. In Dehli, at the time, there was definitely such a
group, especially among the ‘ulama and mashd ikh, which
felt jealous of Shaikh Nizamuddin's tremendous influence
and popularity, always looking for a pretext to do some harm
to him. Sultan ‘Ala’uddin, like his uncle, was neutral in
respect of their differences. Sultan Qutbuddin Mubarak
(regd. AD 1316-20] also maintained the same neutrality in
the first two years of his rule. But. when, as a result of an
unsuccessful attempt at a coup d’etat against him, he had
the three blind brothers of his — Khidr Khan, Shadi Khan
and Shihabuddin ‘Umar — murdered in the prison-fort of
Gwalior. he decided to pick up a quarrel with Shaikh
Nizamuddin, the spiritual guide (pid of Khidr Khan and
Shadi Khan. For details one should see the contemporary
sources but with care. and Caution. However, under the
circumstances, the Shaikh did enly what the traditions of
his predecessors required him to do. He refused to obey the
Sultan's order to go, for Friday prayers, to Masijid-i-Miri (the
new Jami' Masjid) built by him, and said that the Jami’
Masjid at Kilokhri where he had been performing his Friday
prayers, was nearer to his place of residence and, therefore,
had its first claim on him.

The Sultan was informed of the large quantity of futiththe
Shaikh received. He was also told that its major part came
from his nobles and the state officials. He asked them to
stop visiting the Shaikh's khangah and sending futith. But it
did not work as it were generally the comimon people who
brought it to the khangah When the news about the
Sultan's new farmdan spread, the commoners started
bringing it more generously, and the Shaikh asked his
people to increase the expenditure of the khangah.

It has also been reported that the Sultan had announced
2 reward of one thousand gold tankas for the Shaikh's head.
Dehli did have its underworld, but none had any temptation
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for the large amount of gold money as announced. 106

The author of Siyar al-Arifin states that Shaikh
Nizamuddin sent word to Shaikh Diya’'uddin Rumi, the
Sultan's pir, to advise him not to quarrel with darweshes.
But Shaikh Rami was ill at the time and died after two or
three days.197 On the occasion of his siwum, it is reported,
the Sultan and Shaikh Nizamuddin met. but he did not
respond to the Shaikh's greetings.

Now the Sultan looked for an apparently ‘legal’ pretext to
do harm to the Shaikh. He had introduced a practice which
required all the distinguished citizens of Dehli to go to the
royal palace and greet the Sultan after they had sighted the
moon of the new month. The Shaikh could not simply do
that. Instead. he sent Khwajah Igbal, one of his most trusted
and faithful attendants, to register the greetings for the
Sultan on his behalf. For four years the Sultan did not object
to that. But in Jamadi al-Awwal, AH 720 {(June 1320} the
Sultan was made to understand that it was an affront and
insult to the royal decree that the Shaikh himself did never
bother to come on the occasion to greet him. Sultan
Qutbuddin Mubarak, in those days, was just not prepared to
listen to any sound advice, and was a captive of his love for
Khusrau Khan. And Khusrau Khan and his Barado tribe
were conspiring to eliminate him. Thus, oblivious of the
deadly conspiracies against his very life and also of the
consequences of his arrogance and rudeness towards the
Shaikh, he decreed that if on the first day of the next month
Shaikh Nizamuddin did not come to greet him personally, he
would be forcibly brought to the palace. The Shaikh did
nothing except that he went to his mother's grave, recited
Jatihah and prayed to God to give him courage. We can well
imagine the grimness of the situation and the intensity of the
worries that the whole city of Dehli might have been
experiencing as the D-day when the Shaikh was to be taken
forcibly to the royal palace, was approaching fast. However.
in the night of the first of Jamadi al-Alchir when the Shaikh
was {o be taken forcibly to the royal palace, Khusrau Khan
and members of his tribe killed the Sultan and threw his
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headless body from the second floor of Qasr-i-Hazar Sutun
(the palace of a thousand pillars) down on the ground. That
was the palace where the Shaikh was required to register
his presence on the said date.

The news of the Sultan’'s assassination spread like a wild
fire and the devotees said that it was the karamah of the
Shaikh. The devotees who believe in the karamah of walis
would say so even today. But the modern mind would think
in a different way. Prof. Habib, after faithfully narrating the
event warns his readers not to give undue importance to it.
The Chishti saints of those days, says he, did not go to royal
courts or seek audience with sultans and amirs. But if they
were compelled to do that, they would obey the order of the
ruling authority and would not consider themselves
responsible for the breach of the rule of their Order. It 1s
well-known that Sultan Muhammad bin Tughlaq (regd. AD
1325-51) compelled several of the Shaikh's khalifahs to
visit his court, and as there was no way out, they went there,
talked to the Sultan freely and came back.108

After Qutbuddin Mubarak's assassination, Khusrau
Khan assumed power and declared himself as the Sultan of
Dehli. He was advised by his close associates to distribute
money among different groups of people to win their support
for the authority that he had usurped. But people accepted
tankas and remained confined to their houses. Some of the
Jeading mashdikh of Dehli received two or three lakhs of
tankas, but they kept the ~mount intact so that they might
return it to the legitimate government that they expected to
follow very soon. Saikh Nizamuddin received five lakhs and
he immediately distributed them among the poor and the
needy. )

Sultan Ghayathuddin Tughlaq and the Shaikh

Ghayathuddin Tughlag Shah (regd. AD 1320-25), the brave
guardian of the north-west frontiers, reached Dehli, within
two months, with his army, put an end to Khusrau Khan's
rule. and declared himself as Sultan with the title as Sultan
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Ghayathuddin Tughlaq. Now he thought it his duty to have
the large amount of money, distributed so desperately and
freely among the people of Dehli, returned to the public
treasury. For this he had to resort even to harsh measures,
and he succeeded in most of the cases. But Shaikh
Nizamuddin when requested to return the money he had
received, replied that the tarndas in question were sent (o
him without any demand on his behalf. and, as thev
belonged to bait al-mal (public treasury), he had distributed
thern among the poor and the needy and had not kept even
a single tardca for himself. The Shaikh's reply offended the
Sultan. But he had been in the service of the Sultanate since
the days of Sultan Jalaluddin Khalji and must have been
fully aware of the Shaikh’'s way of living and doing things.
He, therefore, kept quiet and did not react to Shaikh’s reply.
Moreover, like °‘Ala'uddin Khalji, he was also neutral
concerning matters related to mashdikh and khangahs. He
was also indifferent to the disputes and differences between
some of the worldly ‘ulamé& and mashda'ilkch of the day.

It was, however, during the regime of Ghayathuddin
Tughlaq that, as a result of the manoeuvrings of some of the
official ‘ulamé&@ who were jealous of Shaikh Nizamuddin's
popularity, an assembly of the ‘ulama and mashdikh. the
learned and influential people of the city was convened to
discuss as to whether samd’ was lawful in Islamic law. The
author of Siyar al-Awliy@ gives a graphic description of all
that happened at the grand assembly presided over by the
Sultan himself.'%9 The most interesting and, in a way.
ridiculously rask argument the official ‘ulaméa’ put forward.
was that as in India matters were decided according to the
Hanafi school of figh and the Shaikh himself was a Hanafi
‘alim, he should not make a reference to hadith but cite a
statement of Imam Abti Hanifah in support of the lawfulness
of sama. The Shaikh was pained at this attitude of
disrespect towards the genuine hadith of the Prophet (Peace
be upon him) and, later in the day, observed in the presence
of Mawlana Muhi'uddin Kashiani and Amir Khusrau with
remorseful anguish: How could a city where a statement of
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(mam Abit Hanifah was preferred to a hadith of the Prophet,
exist and prosper? He also predicted famine, pestilence and
. miserable future for the residents of Dehli due to the
insolence and disbelief of its ‘ulamd in respect of the
Prophetic Traditions. ! 10 However, the official ‘ulamd’ failed
in their attempt to prevail upon the Sultan to declare sama
~s unlawful. He accepted the Shaikh’'s advice not to put a
ban on samd and saw him off with honour and a feeling of

gratitude.

The story that while returning from the Bengal
expedition. Sultan Ghayathuddin Tughlaq sent a message to
Shaikh Nizamuddin asking him that as they could not live
together in Dehli. he should leave the capital before he
reached there and that, to this advice of the Sultan, the
Shaikh reacted with the remark that Dehli was still far off
| = 133 J’u ;¥ ) seems to be a later
(brication. The Shaikh was seriously ill at the time and the
Sultan would have been certdinly informed of his illness.
Amir Khusrau came to Dehli withgqut the Sultan’s permission
but the Shaikh had died before he reached there. 111

The Shaikh's Routine and IlIlness

“The shaikhs of the earlier days. as Shaikh Nizamuddin
himself told Amir Hasan Sijzi, only received visitors between
the ishrag and zuhr prayers; but the Great Shaikh refused
(o adhere to this custom and would see anyone at any time
he cared to come. As a result, the stream of visitors left him
with time barely enough for his prayers. It was a tradition of
{he mystics that they should devote the time between
midnight and mormning (o their prayers; but since sleep 1s
necessary for life and health. they generally set aside some
other time for their sleep. . . The Great Shaikh locked
himself in his room after the ‘ishaprayer, but people saw his
light burning throughout the night, and when the servant of
the khangah knocked for sahri in the early hours of the
morning — for the Great Shaikh fasted throughout the year
_ he would find him wide awake.! 12 The whole day he
(alked 1o visilors of all sorts, and the only sleep he got was a
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short midday nap. But very often his visitors left no time for
that even. I will not undertake to say how far mystic devotion
can be a substitute for sleep, but the Great Shaikh's eyes
were always red, and though he lived to an advanced age, he
was always ill. ‘The Great Shaikh’, Shaikh Nasiruddin tells
us. ‘was always suffering from something or other —
stomach-ache, due to winds in the bowels (khald), fever,
headache (sadd) or piles. He was never well. Once in the
midst of the audition party (samd) he was overcoime and

paralysed by stomach-ache’.”13

Amir Khurd does not tell us about the nature of the great
Shaikh’s last illness.114 But the author of Siyar al-Arifin
states that it was the stoppage of urination!!® owing to
enlargement of the prostate glands, a disease of old age, for
which the physicians of those days had no remedy. One
Friday the disease struck the Shaikh in the afternoon. After
that he lived for about forty days. During this period he ate
almost nothing, talked less and frequently became
unconscious; his eyes were always full of tears and he would
say that he had a strong desire to place his head at the feet
of the Prophet (Peace be upon him). He knew that his end
was near and often he would say: Fas s €100 s s g (0
leave, I leave, I leave). One day he called Khwajah Igbal and
asked him to distribute at once all that was available in the
jamé' at-khanah among the poor and the needy, and not to
keep back a single piece of money or a grain of corn.

Some of his murids had built tombs and hoped that the
Shaikh would be laid to rest in one of them. But when Amir
Khurd’s maternal grandfather, Mawlana Shamsuddin
Damghani asked him as to which of the tombs he would
prefer to be laid to rest, he said that he did not like a tomb
over his grave, and that he would prefer to be laid in the
broad and open field.

Shaikh’ Departure from this World

The Shaikh departed from this world to join the divine realm
after the sunrise on Wednesday, the eighteenth of Rabt
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al-Akhir, AH 725 (April 2, 1325). Shaikh Ruknuddin Multani,
the grandson of the great Suhrawardi Shaikh, Baha'uddin
Zakariya of Multan {AD 1182-1262), led the funeral prayer in
the afternoon after zuhr and observed that it was then that
he realised it as divinely ordained that he should stay in

Dehli for four years and be privileged to lead the funeral
prayer of the Sultan al-Mashd'ikh (the King of Stifi Shaikhs).
The Shaikh was buried, as he had willed, in an open field.
But Sultan Muhamimad Tughlaq built a dome over it. More
than six hundred years have elapsed since; but throughout
these centuries +*of depredations and vicissitudes his
mausoleum has been a place of pilgrimage for the rich and
the poor alike, irrespective of their cultural affiliations and
religious beliefs.

We {ind the names of quite a good number of Shaikh
Nizamuddin Alwilya's distinguished khalifahs and murids
recorded in books of history, hagiological works and
biographical memoirs; and §hat gives an idea of the
tremendous influence that the Shaikh wielded among the
educated elite of the period. In SiJar al-Awliyd’ there is a list
of nine khalifahs!1% of the Shaikh, among whom Shaikh
Nasiruddin Chiragh-i-Dehli (d. AD 1356), in the midst of very
trying circumstances created by the whims of Sultan
Muhammad bin Tughlaq (regd. AD 1325-51), remained firm
in maintaining the traditions established by his elders in the
Order and carried on their mission with remarkable
devotion and singleness of purpose, and Mawlana Burhanu-
ddin Gharib (d. AD 1340/41), Mawlana Husamuddin Multani
(d. AD 1334/35) and AKhi Siraj (d. AD 1356/57) took the
message to thier respective regions where their endeavours
brought about a marked change in the religious and moral
life of the people. )

As for the teachings of the great Shaikh, Amir Hasan
Sijzi's Fawd'id al-Fu' ad, the translation of which forms the
main text of this work is their best embodiment. It is,
therefore, unnecessary to dwell upon them here. The
previous pages, however, contain a good many glimpses of
them in their relevant context.
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Amir Hasan ‘Ala’ Sijzi Dehlawi
Amir Hasan ‘Ala’ Sijzi. the compiler of Fawd id al-Fu ad, was
bormn at Badaun in AD 1253. His name was Najmuddin
Hasan. The reason for his parents’ stay at Badaun is not
known. Probably, his father was there in connection with
some employment. He came to Dehli early in his youth and
received education according to the current syllabuses of
studies. He had heard of Shaikh Nizamuddin at Badaun, but
met him in Dehli. There is no record of what he studied and
who were his teachers. However, his writings in prose and
poetry, which are available, suggest that he was a scholar of
Persian language and literature, had a good knowledge of
Arabic and. if the information given on the authority of his
father by Mahwi is correct. it can be said that his knowledge
of Arabic was generally recognised.!!” Barani tells us that
he was also well-informed about the chronicles of the
sultans and the renowned ‘ulamd of Dehli. 118

Opinions differ on the word ‘Ala’ which became a part of
his name as he himself wrote it as Hasan ‘Ald" 5jjzi in
Fawéd id al-Ful ad. May be he borrowed ‘Ald from his father's
name which, according to some, was ‘Ala’uddin Sistani, and
was generally known as ‘Al&’i Sijzi.

Amir Hasan, Amir Khusrau and Sultan Ghayathuddin
Balban’'s eldest son, Prince Sultan Muhammad. were
contemporaries and recieved their education in the same
academic and cultural milieu which had made Dehli as one
of the foremost centres of Islamic learning and literary
activities in the then world of Islam. “Sultin Muhammad
was an ideal prince according to the standards of the age.
He was brave, polite, urbane. He never used foul language
and seldom drank to excess. No one could preside better at
a meeting of government officers, mystics or poets; he sat
for hours at a stretch without showing the slightest
weariness by a movement of his limbs. He appreciated
poetry and patronised art. His anthology (biaz)! ¥ of Persian
verse contained about thirty thousand couplets and was
praised by eminent critics for his discriminating selection
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and extensive knowledge. The Emperor entrusted to the son
he loved more than his own life the most difficult duty of the
day — the wardenship of the frontier marches. For over half

a century the Mongol storm had been lowering over the
Western horizon and constantly threatened to burst . |
Balban's stout-hearted cousin, the valiant Shér Khan, had
done yeoman's service to the Empire by his vigi it
protection of the Punjab. But early in his reign Balban h «d
poisoned his cousin from jealousy, and the frontier was left
unprotected’.129 Prince Muhammad proved a worthy
successor of Shér Khan and successfully checked the
Mongol advance. He also won the hearts of the people of the
area, and his court at Multan became famous throughout
the Persian-reading world. ‘“The magjlis of Sultan
Muhammad was composed of learned scholars and artists;
his courtiers used to read the Shah Namah, the Duwvans of
Sanai and Khagani and the Khamsah of Nizami and
discussed the merits of various poets before him”.12!
: ?

Prince Mul;ammﬂd. Khusrau and Hasan

Prince Muhammad occasionally came to Dehli to meet his
father and pay respects to him. On such a visit to the capital
in AD 1280 he met Khusrau and Hasan, was impressed by
their poetic talent, took them to Multan, appointed them
respectively as his mushafdar'?? and dawatdar!?® and
conferred upon them the robes of amir, though of an inferior
rank. They stayed with the Prince from AD 1280-85. “For five
years Amir Khusrau and Amir Hasan were in his service at
Multan . . . and with the keen judgement that he had, the
prince at once recognised their mérit, placed them above his
other courtiers, paid them higher salaries and presented
them with better robes of honour’.124 “Twice the Prince”,
says Barani, “sent his trusted men to Shiraz with the
expenses of the journey, inviting the celebrated scholar and
the great poet, Shaikh Sa'di,!2° to Multan. He wanted to
build for the Shaikh a khangah with rich endowments. But
Sa'di excused himself on grounds of old age and feeble
health. However, each time he sent the prince a ghazal
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written in his own hand with a note regretting his inability to

leave Shiraz”. 126

But, then, there was a bolt from the blue. The Mongols
invaded the Punjab in AD 1285 and in a fierce encounter
Prince Muhammad was mortally wounded. It was a disaster
and the whole of the sultanate mourned it. It was a crushing
shock to the aged Sultan. Amir Khusrau wrote a moving
elegy and Amir Hasan mourned the death of the Prince in a
prose elegy in a style different from that followed in Fawda'id
al-Ful ad which he started compiling about twenty-five years
later. Hasan's elegy betrays his earlier taste for ornate
literary style in vogue and, perhaps, appreciated in those
days.!27 However, in poetry and later in prose he was so
simple and lucid, direct and clear in style that it was alimost
impossible for others to emulate him.

Hasan at Delhi

After the targic demise of Prince Muhammad, Amir Khusrau
and Amir Hasan came back to Dehli. Amir Khusrau,
however, gradually retrieved his position and established
his links with the royal court. But Amir Hasan remained
almost in oblivion. It seems that having no access to the
circle of the royal favourites, he became attached to the
non-combatant department of the army and went with it to
distant places on military expeditions. During those days in
Dehli, he mostly lived in the cantonment area at

Khidrabad!<8 and was a regular visitor to the khéngéh of his
Shaikh at Ghayathpur.

Amir Hasan was a good f{riend of Diyauddin Barani and
Amir Khusrau who might have been instrumental in his
early visits to the khédangah of Shaikh Nizamuddin. There is
nothing in Barani’'s Tartkh-i-Firéz Shahi about his life-style
before his initiation as a murid of the Shaikh. However, an
intelligent study of Fawd@&'id al-Fu' ad makes one feel that till
the age of 54 or 55 when he entered into bafah at the hands
of the Shaikh and vowed to sin no more, probably, he lived a
reckless and libertine life. It is significant that the very first
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majlis begins with an observation of the Shaikh about the
penitent and the righteous. “The penitent”, said he, “are as
good as the pious and the God-fearing” and referred to the
hadith: *“The penitent who vows not to commit sins in future,
is like one who has never been a sinner”.12® On another
occasion the Shaikh seems to caution Hasan by observing
that if there is a person who vows that in future he will not
touch wine. his friends and boon companions would make
detlermined efforts not to let him remain firm in his tawbah
(penitence) and that would continue till there was in him
even the least desire for wine. He further says that if the
penitent’s heart is completely purified from such desires,
then none of his companions in tavern would be able to
prevail upon him to break his vow.!3Y Moreover. in certain
verses of his, Hasan appears as sincerely lamenting the
moral laxities of his past life with a feeling of remorse and
pangs of conscience, |

Despite all this, however. %one should not believe the
frivolous, baseless and uncorroberated stories narrated by
Farishta and the author of Siyar al- Arifin about the alleged
sinful life that Hasan led in his youth and even in old age.

Hasan at Deogir (Daulatabad)

Sultan Ghayathuddin Tughlag was succeeded by his son as
Sulian Muhammad bin Tughlaq in AD 1325. the year when
Shaikh Nizamuddin departed from this world. And it was
later in the wake of the implementation of his farman for the
transfer of population of Dehli to Deogir (Daulatabad). the
new capital of the Sultanate. that Amir Hasan along with
countless others. including the elite and the commons both.
went to Deogir and settled there in AD 1327. He lived there
for about nine or ten years, remembering passionately the
good old days spent in Dehli. He died at Deogir in AD 1336
and lies buried there.

A Man of Good Disposition

Hasan was a 1nan of a disposition different from that of Amir
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Khusrau. It was, therefore, quite natural that he had to lead
a life that could not be said as prosperous. Sometimes, he
had to face stringent circumstances. His friends often
induced him to make efforts for an improvement in his
means. But he never bothered about that and. like a genuine
mystic, in a language expressive of his real temperament,
seemed as asking them to let him live like an independent
man and enjoy the zest of life even in hard and adverse

circumstances.

“"Hasan was a man of agreeable qualities”, says Barani,
“and I have seen very few persons like him who knew so
much about the renowned ‘ulamd&. men of distinction and
sultans of Dehli, conversed, like the pure-minded, with so
Inuch ingenuity, elegance and subtle wits, and lived, like a
sift, a happy and contented unmarried life with a renun-
ciant’s indifference towards worldly attachments . . . It was
a delight to be in his company as he was a brilliant conver-
sationalist. He was so cultured and graceful in manners that
we never {elt so happy and at ease as when we sat with him
and listened to his chaste and lively conversation’. 131

A Poet of Merits

Hasan was a poet of great merits, and his contemporaries
held a high opinion abcut his ghazals for their wonderfully
simple and chaste style, for their peculiar melodiousness,
and for their direct and lucid diction expressive of refined
fervent love, tender emotion and poetic imagination and
revealing the artist’s full command over the proper use of
words and idioms and his creative talent in winsome lyrical
wording. Though as a poet less well-known and appreciated,
Hasan, at times, seems superior to Amir Khusrau and “his
verses convey more of the truly mystical spirit” than the
latter’'s. He was conscious of his dislinction as a poetl in the
universally recognised traditions of lyrical poetry as
represented, during those days, by Sa'di of Shiraz whom, in
many of his ghazals, he successfully emulated!32 and came

to be called by some of his contemnporaries as the Sa‘di of
India (Sa‘di-i-Hind).
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In prose, besides the elegy as mentioned earlier, there
are two works available, titled as Mukhkh al-Ma ani and
Fawd'id al-Fitad. Mukhkh al-Ma ani is a small treatise on
the subject of love. Its importance in sufi literature is
recognised. Amir Hasan wrote it, perhaps, in about AD 1312
and presented it to Shaikh Nizamuddin Awliya who liked it
and blessed his endeavour.!33 To the best of our knowledge
it is still unpublished. A manuscript copy of it is listed in the
Sir Shah Sulaiman Collection of Mawlana Azad Library of
Aligarh Muslim University.134

The Original Work

Fawdid al-Fitad deserves to be classified as one of the
classics in didactic literature on tasawwuf. Its value as a
great literary work can well be judged by the envious offer of
Amir Khusrau to give Hasan all his works in exchange for
Fawdid al-Fuad. 1t is a book in the form of the recorded
conversations of Shaikh Nizamuddin Awliya who had a very
large circle of his murids. But it was Amir Hasan Sijzi who
took upon himself to record, select and compile the
utterances of his great master in the majlises of his Jama at-
Khanah at Ghayathpur.

On the third of Sha‘ban, AH 707 (January 28, AD 1308),
Hasan. perhaps, for the first time, attended the Shaikh’s
majlis, meticulously remembered what he heard from him
in that august assembly and back at home wrote down all
that with faithful accuracy. He continued doing that for
more than one year with the day, date and month of each
majlis in order to maintain full authenticity. About the magjlis
of the eighth of Shawwal, AH 708 (AD 1309), he writes:

The Manuscript Approved by the Shaikh

“Phe occasion was auspicious and the seclusion complete
and quiet. I submitted with customary respects that I
wished to say something. If permitted, | would speak. He
asked me to speak. 1 said: ‘It is more than a year now that 1
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have been in the service of your Exalted Holiness. Since the
day I had the honour of kissing your feet (for the first time},
I have been writing down all fawd&id (morals) that I have
heard from your Holiness, either by way of sermons,
exhortations and admonitions or as inducement to
devotional acts, anecdotes and ‘states’ (ahwall and ‘stations’
(magamdaf of great men of piety (mashd&ikh). In short, all
your discourses which reached my ear and which I thought
to be nourishing for mind and soul, no matter in whatever
context they might have been, I have recorded them
according to my understanding with the intention of making
them a model and a guide for a miserable and distressed
person like me. I have recorded them all the more because
Your Holiness has often asked us to study the books of
mashd&ikh and try to understand their symbolic references
in regard to suliik (the Path). And I do not consider any
malfiizat (transcribed conversations) better and more
precious than this soul-refreshing record of discourses of
my makhdim (spiritual preceptor). Whatever I heard from
your holy tongue, I have collected them all and till now have
not disclosed to anybody; now I wait for your command”.13°

In response to this Shaikh Nizamuddin narrated his own
story to presenting himself before Baba Farid for the first
time and of writing down what he heard from him. and
inquired “if I had brought the pages I had written. I replied
in the affirmative. He asked me to give them to him. I placed
six scrolls of written papers in his holy hands. He honoured
me by going through them and commended my efforts. All
the places where he looked into, he praised and expressed
his approval. Two or three places were left blank. He asked
me the reason for leaving the blank. I submitted that I had
been unable to comprehend some of the words. He was kind
to repeat those words and all the blanks were thus filled up.
That day his kindness, sympathy, affection and love for the
distressed was expressed in this way”.136

On the twenty-fourth of Muharram, AH 714 (ap 1314),
Hasan presented the first part of Fawd'id al-Fu ad to the
Shaikh for his perusal. He read it and obliged him by “his
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generous approval and appreciation, commenting that it
was written well, written in a darwesh-like style and its title
was also commendable” 137

On the ninth of Shawwal, AH 716 (AD 1316), says Hasan,
“The Khwajah asked me as to whether [ wrote down exactly
whal 1 heard from him and later recorded it. I submitted:
‘Every word of yours remains fixed in my mind. and if, at any
nlace, I am unable to recollect the exact word/words, I leave
the place blank in the hope that I might hear it/them again
from you and would fill that blank accordingly . . .’ 7138

Authenticity of the Discourses

Thus, in a period of about fifteen years, were compiled the
five parts of Fawdid al-Fu' ad. consisting of the account of
188 muajlises attended by the compiler after intervals,
sometimes long intervals of -several months. And that is,
(herefore. why that, of all theybooks compiled about the
teachings of Shaikh Nizamuddin Awliya with reference to
his utterances in his majlises at his khanqgdah, Fawd'id
al-Fif ad, by all recognised norms of modern research, is the
most authentic; it was accepted so by all the murids and
chalifahs of the Shaikh, and, then, after them, throughout
the successive centuries, nobody has ever challenged its
authenticity.

The date of the first majlis of Fawda'id al-Fii ad is the third
Sha'ban. AH 707 (January AD 1308) when the Shaikh was
about 71 vyears old. Its last majlis was recorded on the
twentieth Sha‘'ban, AH 722 (September, AD 1322}, i.e., only
about two and a half years before his death on the
eighteenth of Rabi' al-Akhir, AH 725 (April 2, AD 1325). It
means that it is the collection of quite a good number of his
discourses that he gave during the last fifteen years of his
life. Like the erudite scholarship of the learned. the
brilliance of esoteric knowledge and the spiritual
munificence and bounties of a great stifi shaikh also reach
their zenith. in beatitude, beauly and grandeur, in the last
years of his life. Fawdid al-Fuiad is the quiniessence of the
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saintly piety and spiritual richness of the divinely blessed
long life of Shaikh Nizamuddin Awliya.

Malfuz-writing — A Literary Genre

Malfiiz-writing is not an Indian invention. “The classical
handbooks of Sufism”, says Annemarie Schimmel, “consist
to a large extent of apothegmata and random sentences of
the masters of old. The Indian Siifis, however, carefully
collected the dicta of their masters from day-to-day, and as
Khaliq Ahmad Nizami has rightly pointed out, these ‘diaries
constitute a valuable source for our knowledge of life outside
the court circles. They are a necessary corrective of the
official historiography; they allow us interesting glimpses

into social and cultural problems that the official authors

wittingly or unwittingly overlooked”.13%

Fawd'id al-Fu ad is the first important example of this
‘special’ literary genre as its author not only collected the
dicta of his Shaikh but gave it a definite shape. Soon it
became popular in India and this new type of mystic
literature became the fashion of the day. But it should
always be kept in mind that not all the collections of
malfiizat are authentic. In later times, many of them were
“fabricated with more or less pious intent”. 140

The Shari‘ah and the Tarigah

Shaikh Nizamuddin Awliya was an ‘alim of enviable merits —
well-versed in Islamic sciences and blessed with a
perceptive mind and intuitive intelligence that enabled him
to form independent opinions in respect of matters related to
Islamic jurisprudence and Shariah. He was a staunch
supporter of the orthodox siift viewpoint that there was no
conflict between the Shari’ah and Tarigah and that the two,
instead of being at variance, complemented each other in
providing moral and spiritual strength to the wayfarers in
their endeavours to achieve their goal of being in proximity
to Haqigah (Reality).

Fawdid al-Fuad is a living testimony to this accord
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between the Shari‘ah and Tarigah. It contains the Shaikh’s
repeated assertions for faithful observance of the tenets of
the Shartah and assiduously emphasises that a Muslim
imust, in all circumstances, follow the divine commands as
adumbrated in the Qur anand the Sunnah. Likewise, in it we
find him elucidating the first principles of the sift way of life
(Tarigah) and warning the wayfarer again and again to be
constantly on guard against the mischief of his lower self
(nafs) which is man's deadliest enemy. Resistance to the

lower self, therefore, as he says, is the real act of devotion
and self-mortification.

Sifi Values Meant for Realisation in Life

In Fawd'id al-Fu ad Shaikh Nizamuddin spoke not so much
on the theoretical aspects of tasawwiif as on the necessity
of practising what it aspired to preach. He seemed to
emphasise that the values that it cherished were not merely
to be believed in but were to be translated into action —
action that could transform man into a true human being
with something of the divine in him. He spoke, for example,
on subjects like renunciation and self-denial, full trust in
God. selfless service to mankind, love and forgiveness for
all, patience and forbearance, tolerance and generosity.
sincerity in prayers and devotion, freedom from bigotry and
narrow-mindedness, speaking truth and decrying falsehood,
feeding others and expending on the needy. For elucidating
and communicating the rewarding practicality of these
moral values to his audience he narrated appropriate
anecdotes related to the lives of siifi shaikhs who were
generally revered by people. Faw@id al-Fuad is replete with
such anecdotes. Anecdotes have their own meaning. They
play a significant role in moulding the human mind, and
Shaikh Nizamuddin Awliya who had a keen insight in
human psyche, used them as an aid to teach the rmoral he
wished to convey to his devotees.

Shaikh Nizamuddin Awliya started his spiritual mission
at a time when political activities were bringing about rapid
changes in the medieval Indian society. T he ruling class
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considered territorial conquests and material prosperity as
the most commendable value; and all around a lust for pelf

and power reigned supreme. In such an environment, he
preached mystic values of contentment and indifference to
the world and the worldly-minded. If the contents of the
Shaikh’s discourses in Fawd'id al-Filad are studied in the
light of the political and social temper of the age in general,
its value and significance as a source material concerning
the formative period of Muslim rule in India can well be
imagined. On the twenty-fourth of Muharram, AH 710, Malik
Kafur returned from his Deccan expeditions with immense
wealth which was put on display (by the order of Sultan
‘Ala'uddin Khalji) for the people of Dehli at a prominent place
known as chabitarah-i-Nasiri outside the Badaun gate.!4!
The following day, i.e., on the twenty-fifth of Muharram the
Shaikh, in his majlis, spoke on the subject of acquiring and
hoarding wealth and, with reference to this, about such
people whose hunger for wealth was never satisfied, and
observed that “the purpose of acquiring wealth, if any,
should only be that others are benefited by it”.142

A Literary Work of Distinction

In many a respect, Fawd'id al-Fuad is a literary work of
great distinction. The Shaikh and his murid both had an
innate aesthetic sense and a refined literary taste, and that
is beautifully reflected in the sweet and fluent Persian prose
in a form so different from the flowery, figurative and elegant
style of the period. It also gives an idea of the conversational
Persian in vogue among the educated Muslims in the
thirteenth-fourteenth century India. The Shaikh knew a
good deal of fine poetry and would spontaneously quote apt
verses to elucidate points of discussion if there was an
occasion for that. There are more than one hundred such

verses in Fawd'id al-Fu' ad.

Moreover, the Shaikh's didactic intention in all modes of
his demeanour is fully represented in Fawd'id al-F\iad,

wherein the spiritual flavour of his conversations and the
mystic milieu of his khangah have been well preserved
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through the compiler's directness of style and faithfully
beautiful narration of what he heard and understood. It also
gives useful information about a large number of sifi saints
and ‘ulamé& whose biographical sketches would always
remain incomplete without a due reference to it.

Fawd'id al-Fuad is devoid of narration of exaggerated
caramah and supernatural elements. It contains pleasing
utterances of a great stift and religious and moral teachings
of high standard, stated in an effective style. “It captures the
spirit of (Shaikf)) Nizamuddin's towering presence, his
absolute loyalty to his pwr and his empathy with the
sufferings of fellow-men. We hear him crying and laughing
and praying. Above ali, we (take) delight in the stories of
which he and his followers seem to have an inexhaustible
stock and which are invariably told to illustrate a viewpoint

or practice peculiar to mystics”. 143

L 4

The Present Translation

Fawdid al-Fuad has been available in Persian and in its
several Urdu translations. But there was no English trans-
lation. An attempt to render it into English was initially made
by the present translator about fourteen years back in the
eighties, part of which was published in instalments in the
Delhi quarterly Islam and the Modern Age.14* Now here is
the complete version of the translation alongwith an intro-
duction, historical annotation, glossary of terms, notes and
indices. It is based on the Persian text of the book, ably
edited and published by M. Latif Malik at Lahore in 1966.
Mr. Malik prepared his text, as he says in the Introduction,
after comparing and collating the three editions published
by (1) Matba Hasani, Dehli (AD 1865), (2) Matba' HindQ
préss, Dehli (Ap 1865) and (3) Matba' Naval Kishore,
Lucknow (aD 1908).

The three published editions were themselves based on
three different manuscripts of the book with a number of
variant readings in them. The jearned editor compared and
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collated them and did some research work in respect of
necessary references to authentic sources like Siyar al-
Awliy@ of Amir Khurd, Khair al-Majalis of Hamid Qalandar
and Akhbar al-Akhiyar of Shaikh ‘Abdul-Haqq Muhaddith
Dehlawi and others, thus removing, as far as it was
possible, discrepancies, errors, and mistranscriptions in
them. in order to prepare a more correct and reliable text.
And, in accord with the accepted methodology in the work of
editing a text by comparing its different versions, the variant
readings of words, phrases and names of persons and
places in the three editions have been indicated as footnotes
in the final published text. Researchers and scholars
interested in the critical study of the text in Persian may
refer to the footnotes if they feel inclined to know about

these variants.

While avoiding being too literal, the translator has tried to
remain close to the letter and spirit of the text and retain the
spiritual aura and conversational character of the Shaikh'’s
discourses. He does not, however, claim any flawlessness in
the translation, nor does he pretend to be an ‘dim well-
versed in matters of the Shartah or a siifi shaikh well
aquainted with the mysteries of suliik It has always been a
delicate and difficult task to translate a work of tasawwuf
into a language that represents a different culture. This
becomes even more difficult in case of a book like Fawd'id
al-Ful ad which, with its simple and effective conversational
Persian embodying the precepts and rules of the Shartah as
well as the imperatives and subtleties of the Tarigah,
sometimes couched in symbolic phraseology, has, for
centuries, served as a model for the sifi way of life among
the followers of the Chishti Order.

It is hoped that this academic venture would be

appreciated by the lay readers as well as by the scholars of
the Shartah and tasawwuf.

Jamia Millia Islamia ZIYA-UL-HASAN FARUQI
July 1, 1994
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Fawa'id al-Fu'ad
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For a detailed account of these 'forms' in English see, for example,
R.A. Nicholson's writings on sufism, his translation of Hujwiri's
Kuashf al-Mahjub and A. Schimmel's Mystical Dimension of Islain,
(The University of North Carolina Press, 1975). Further references
will be to the work and not the author.

Taglid: Literally it means "to hang something upon the neck or
the shoulder”, but in Muslim terminology it means f{ollowing an
authority in words or deeds without investigating its reasons.
Thus, it stands as opposite to ijtthad. It owes its origin to the
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world of Islam as the authoritative codifications of the Islamic
Shartalh.
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Siyar al-Awliyd, p. 542, translation by Bruce B. Lawrence as given
in his An Overview of Sufi Literature in the Sultanate Period, Khuda

Bakhsh Oriental Public Library, Patna.

~Once the Governor of Nagaur sent some money to him. He refused
to oblige him saying: ‘The one bigah of land 1 have, is enough for
me and my family’. The matter was reported to the ruler who
issued a ferrnan granting a jagir for the Shaikh. The Governor went
to him with the rulers ferman and a purse of tankas. Shaikh
Hamiduddin went inside his house to consult his wife. At the time
he was in extreme poverty. His tattered loin cloth was all that he
had on his body. His wife had no cloth to cover her head. When
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accepting it. [ have spun two seers of yam. This will be enough
for your tahtband and my dupattd. These words pleased thc
Shaikh and gave him immense relief. He went (o the Governor and
told him that he would not accept the gift”. See K.A. Nizami, ‘Early
Indo-Muslim Mystics and their Attitude towards the State’ in
Islamic Culture, January and April, 1949, Hyderabad, pp. 13-14.
Also see Siyar al-Awliya’, pp. 282-83.
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Bigah was the principal measure of land 60 cubits in length and

breadih.

Shaikh Nizamuddin Awliya was very much impressed by his
writings, had not only studied his books with keen interest, but

had also taken notes from them.

Prayer-rug (insignia of succession as khalifah).
Patched garment of a siift

Place: "Station” in the mystic path.

See Fawdid al-Fwcad, Part IV, Majlis 20.

Ibid., Mujlis 44.

Ibid., Part I, Majlis 25.

Ihid.

Siyar al-Awliyd, p. 229.

Bruce B. Lawrence, op. cit.,, p. 7.

Sayyid Muhammad Geésudaraz was the khd[iﬁ:h of Shaikh
Nasiruddin Chiragh Dehli (d. ap 1356). He is burled in Gulbarga

in the Deccan.

‘Abdul Haqq Muhaddith, Akhbar al-Akhiyar (several published
editions of this work are available].

Part V, Majlis 16.

Siyar al-Awliya’, p. 697.

M. Habib, “Shaikh Nasiruddin Chiragh-i-Dehli as a Great
Historical Personality”, in Islamic Culture, Hyderabad, April 1946,
p. 130.

K.A. Nizami, "Early Indo-Muslim Mystics and their Attitude
towards the State”, in Islamic Culture, Hyderabad, 1948, p. 397.

Fawd id al-Fuad, Part [, Magjlis 13.

Surtir as-Sudir wa Nir al-Budiir is the collection of biographical
notes, discourses and letters of Shaikh Hamiduddin Nagauri, a
distinguished muwrid and khalifah of Khwajah Mu'inuddin Ajmeérni,
and was compiled by his grandson, Shaikh Fariduddin bin
‘Abdul-'Aziz (d. Ap 1334). It is still unpublished. See Nisar Ahmad
Farqi, Nagd-i-Malfizat, Dehli, 1989, pp. 26-27.

Kashf al-Mahjib, p. 401.

Abul-Kalam Azad, Ghubdar-i-Khatir, Sahitya Akademi, New Dehli,
1967, p. 283 (translation by M. Wasim Sherwani).

Kashf al-Mahjib, pp. 401-02.
Fawdid al-Fuw ad, Part, 1I, Majlis 4.
Ibid., Part 11, Majlis 35.

Ibid., Part V, Majlis 5.

Ibid.
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Ibid.. Part 1. Majlis 5.
Ibid.
Ibid.. Part Iil. Majlis 17.

M. Mujeeb. The Indian Muslims, Indian edition, Munshiram
Manoharlal, Delhi, 1985, p. 118.

Kash) al-Mahjub. p. 220.

Ibid.. pp. 220-21.

Fawedid al-Fu ad, Part 1V, Majlis 3.
Siyar al-Awliya, p. 415.

Fawwd' id al-Fuad. Part IV, Majlis 36.
Ihicl.. Part 11, Majlis 23.

At present a city famous for its great historical monuments in
Uzbekistan. Central Asia.

Unusual in the sense that awliyd is plural of wall

There is also a tradition to the effect that he was a posthumous
child.

Hamid Qalandar's collection of Shaikh Nasiruddin Chiragh Debhli's
malfiizat {conversations). Shaikh Nasiruddin was the khalifah of
Shaikh Nizamuddin Awliya. -

Mawlana ‘Ala'uddin ‘'Usuli was an ‘alim of great piety. He had
specialised in figh and "usul-i-figh. One of the books that Shaikh
Nizamuddin studied at his feet, was Qudiri, a book of Hanali figh,
still taught at the secondary stage of madrasah education.

M. Mujecb. op. cit.. pp. 155-56, quoting Khair al-Majalis {ed. KA.
Nizam. Aligarh. Muslim University, Aligarh. n.d.), Majlis 56, p.
191. Further reference to the work only.

Fawdid al-Fud ad, Part 1V, Majlis 22.
Ibid. |
During those days seer was a weight of about 290 grams.

Jital was a small copper coin. The value of jital and tanka
depended on that of the metal in them. Generally there were fifty

Jitals in a tanka

Siyar al-Awliyd’. p. 223.

Tanka was the silver coin of the Sultanate. There is mention of
gold tanka also. But it seems it was minted for special occasions
or needs.

Siyar al-Awliya’, pp. 273-74.

Faweid al-Fuad, Part 1. Majlis 28. Perhaps. this collection of his
Shaikh's conversations was not meant for publication. He collected
them just for his private use.

Siyar al-Awliyéa. p. 215.
Fawdid al-Fu ad. Part 1V, Magjlis 18.

Martat.com




Introdtiction 65

63.
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66.
67.
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69.
70.

71.
72,
73.
74.

75.
76.
77.
78.
79.
80.

81.
82.
83.

84.

85.

The vowels and diacritical signs in Arabic.

Mawlana Badruddin Ishaq (d. Ap 1291) was the son-in-law and
khalifah of Shaikh Fariduddin. He was also the Shaikh's most
trusted kchadim {attendant).

A very famous grammarian who flourished during the reign of
‘Abbasi Khalifah, Haran al-Rashid. and died about ap 7935.

Fawd'id al-Fitad, Part 1. Majlis 25.

Ibid.

A siparah is one part of the thirty into which the Quran has been
divided.

Tajwid: Reading the holy Qur'an with correct intonation.

Shaikh Fariduddin had no son with the name as Muhammad. May
be he was one of his grandsons.

A honorific dress consisting at least of turban, robe and girdle.
Fawdid al-Ficad, Part 1. Majlis 25.

Ibid.. Majlis 26.

M. Habib. 'Shaikh Nasiruddin Chiragh-i-Dehli . . . ', p. 131. For
a detailed account of this incident see Siyar al-Awliyd’, pp. 384-85.
Fawé'id al-Fitad. Part 11, Majlis 2.

The seventh month of the Hijrah calendar.

The tenth month of the Hijrah calendar.

The eleventh month of the Hijrah calendar.

For details see Siyar al-Awliyd, pp. 225-34.

One who has the required amount of wealth or a number of cattle,
for which zakeat is paid.

Fawwdid al-Ficad. Part IV, Majlis 28.

Ibid.

Later. the place came to be known as Basti Nizamuddin. It is still
called so0.

Sce also Nisar Ahmad Farugi's ‘Mugaddimal’, to the Urdu
translation of Fawdid al-Fi¢ad by Khwajah Hasan Thani Nigami.
Urdu Academy. Dehli, 1990, pp. 109-11.

The teacher's name was Mawlana Aminuddin Tabrizi. Shaikh
Nizamuddin's other teachers at Dehli were: (1) Shamsuddin
Khwarizmi, popularly knowm as Shamsul-Mulk, (2) Mawlana
Burhanuddin Balkhi, a disciple of Mawlana Radi'uddin Saghani.
compiler of Mushariq al-Aruwér {a collection of ahddith). He had
met Mawlana Burhanuddin Mirghinani, the author of Hidayah, at
Mirghinan (now in the Soviet Republic of Uzbekistan) and (3)
Mawlana Kamaluddin Zahid, who displayed a remarkable
independence of character by declining Sultan Ghayathuddin
Balban's offer of the office of Imam at the royal palace with the
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86.

87.
38.
89.
90.
O1.
92.
93.
94.
95.
96.
97.
98.

Q9.
100.

101.

102,

103.

104.

105,
106.

107

108.
109.
110.
111.
112.

Faiva'id al-Fui'ad

courageous remark: “Our prayer is all that is left to us, Does the
Sultan wish to seize that also™.

The ceremony of reading the Qus’an on the third day after the
burial.

Fatvd'id al-Fiiad. Part IV, Majlis 19.

Siyar al-Awliya’, p. 224.

M. Mujeeb. op. cit., p. 134, quoting Siyar al-Awliyd’, pp. 225-26.
ibid.. p. 141.

Fatvd'id al-Fiiad, Part 11, Majlis 7.

M. Mujech, op. cit.. p. 141.

Ibid. ‘

Siyar al-Awliyd’, pp. 237-38.

M. Mujech. op. cit, p. 144. See Khair al-Magjalis, p. 105.
ibid., See Siyar al-Awliyd’. p. 243.

Nisar Ahmad Faruqi, op. cit.. p. 115.

See Tardch-i-Fuoz Shahi (Urdu trans. by S. Moinul Haqq, Lahore,
1983). pp. 500-06.

A dentifice. especially one made from a certain kind of tree.

Chasht pravers are performed gt about the middle hour between
sunrise and the meridian.

Ishrag prayer is the moming prdyer about an hour after the
sunrise.

Ayyam-i-bid are the days of the bright nights. They are the 13th,
14th and 15th of the Hijra month.

M. Wahid Mirza, The Life and Works of Amir Khusraiw. reprint
cdition of 1974, Delhi. pp. 114-15. The writer/translator has
paraphrased the relevant text omitting several words, phrases and
sentences,

Junaid and Bayazid, the two of the most distinguished sifi
shaikhs of the third century (aH), represented, respectively, the
Baghdadi and Khurasani schools of sift thought in Islam.

Baram. op. cit., p. 506.

M. Huabib, Hadrat Nizamuddin Awliya: Hayat wor Talimadt,
Department of Urdu, Delhi University, Dehli, 1972, p. 126.

Shaikbh Jamali. Siyar al-Arifin (Urdu trans.). Lahore, 1976, pp.
101-02.

M. Habib, Hadrat Nizamuddin Awliyé: Hayat aur Tdlimat, p. 127,
Siyar al-Awliya’, pp. 797-806.

Ibd.. pp. 805-06

M. Habib., Hadrat Nizamuddin Awliyée Hayat awr Ta'limat, p. 129.
Because of the night long vigils, the Shaikh's murids found his
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eyes, in the moming, tinged with a soft pink. This moved the poet
Khusrau once to write the following verse addressing his beloved

Shatkh:
! Lf“ff-*f-':'(jud;?

L | ‘ A . -
b L2 )2 BRI r{ i ¥

S

The verse has been beautifully translated by Prof. M. Mujeeb as:
| see the rapture's frozen glow
Thy countenance illumine.
Where didst Thou pass the night, my friend?

Where drank Thy eyes this wine
That still within their depths they hold

A lingering, drowsy ecstasy?
113. M. Habib, ‘Shaikh Nasiruddin Chiragh-i-Dehli . . ., pp. 151-52,
quoting Khair al-Majalis, Majlis 87.
114. Siyar al-Awliya’, p. 274.
115. Shaikh Jamali, op. cit, p. 122,
116. Siyar al-Awliya’, pp. 368-452.

117. Mahwi's father, Mawlana Ahmad °"Ali, attributes, in his book,
Qasr-i-'Arifan, a treatise titled as Qawdid an-Nahw on Arabic
grammar and syntax to Hasan and says that the scholars and
academicians of the period knew it well. See Mas'ud ‘Ali Mahwi,
Diwari-i- Hasun Sijzt Dehlawi, Hyderabad {Deccan), aAH 1352.

118. Barani, op. cit, p. 523.
119. Bayad

120. M. Habib, Hazrat Amir Khusrau of Delhi, Bombay, 1927, pp. 13-14.
Also see Barani, op. cit., pp. 131-33.

121. Ibid., p. 14; Barani, op. cit., p. 133.

122. Mushafdar. The keeper of the holy Quran, an office that implied
a regular attendance on the dignitary bestowing it.

123. Dawatdar. The keeper of the inkstand, i.e., of the writing case or
portfolio. An office similar to that of a mushafdar.

124. M. Habib, Hazrat Amir Khusrau of Delhi, pp. 14-15, quoting
Barani's Tarikh-i-Fir6z Shahi (sce p. 132).

125. Circa ap 1184-1291.

126, Barani, op. cit,, pp. 133-34.

127. Mahwi, op. cit., pp. 40-46. He gives the full text of Hasan's elegy.
128. See Fawda'id al-Fu'ad, Part I, Majlis 15.

129. Ibid., Mdjlis 1.

130. Ibid., Majlis 17.

131. PBarani, op. cit., pp. 522-23. Amir Khurd and other writers too
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132.

133.
134.

135.
136.
137.
138.
139.
140.
141.
142.

143.
144.

Fawa’'id al-Fu'ad

express the same opinion about his moral and literary qualities.

Hasan himself confesses this in the verse:
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For Hasan Love poured new wine

In the vessel of Reality —

The wine from the tavern

Of the enraptured lover who lived in Shiraz.

L
[t is. however. to be noted that the second line of the verse is
attributed to Amir Khusrau also. The same is the case with the
iollowing verse, too:

‘,_'-f Koy e P PRy r; S
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Every people have a path. 3
Rituals, a din and a qgiblah

And we have directed our giblah v
Towards the Beloved. ‘

In Hasan's Diwan, it is the opening verse of a ghazal of nine verses
while it could not be traced in that of Amir Khusrau.

Fawd'id al-Fu ad. Part 11, Majlis 33.

Shakil Ahmad Siddiqi, Amir Hasan Sijzt Dehlawi. Hayat aur Adabt
Khidmat, Lucknow, 1979, pp. 271-72.

Fawa'id al-Fxiad, Part I, Majlis 28.

Ibicl.

Ibid.. Part IV, Majlis 1.

Ibid., Majlis 34.

Mystical Dimensions of Islam, p. 356.

Ibid. )

For details see Barani, Tarikch-i-Firoz Shahi, pp. 478-83.

Khaliq Ahmad Nizami. “Fawa’id al-Fu'ad”, in Dhikr-o-Fikr, Delhi,
July 1989, p. 20. See also Fawd'id al-Fuad, Part I1. Majlis 6.
Bruce B. Lawrence, op. cit., pp. 9-10.

See Islam and the Modermn Age. vols. 11-16 and vols. 18 and 20
(1980-85. 1987 and 1989), Zakir Husain Institute of Islamic
Studies. Jamia Millia Islamia. Dehli.
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Part 1

IN the name of God, the Merciful, the Compassionate.

These gems of the Invisible and these blossoms of
Certitude have been collected from the treasure of real
instruction and closet of sure knowledge of the true
Khwajah, honoured by the Gift of the Divine Mercy for all
worlds with the title of the King of the Needy and the Poor,
Shaikh Nizam al-Hagga Wash-Shar’ wa al-Huda wa al-Din
(May God grant the Muslims the enjoyment of his long life.
amir). All that reached my ear from that candle of the
divinely inspired intelligent world — whether it was his
exact august words or their meanings — and could be
comprehended by my mean intellect, has been recorded in
this collection which, as the afflicted souls get benefitted by
it, is, hereby, titled as the Fawd'id al-Ful ad. 1tis God Whose
aid should be begged for and in Whom alone trust be
reposed.

MAJLIS 1
Sunday, the third of Sha‘’ban. An 707

This humble creature, this sinner, Hasan ‘Ala Sijzi, who is
the builder of this edifice and the compiler of these sublime
(mystical) realities, was granted the honour of kissing the
feet of that lord and master who was as stately as the
firmament and who could touch the domain of angels. At
that time, his (Hasan’s) head was adormned with the
chahdr-tarkicap graced by the chief of the holy saints and
his heart was purified from the impurities of the four
temperaments in human nature by the excellence of the
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incomparable glance of the Qutb with a conscience of
sun-like brilliance. That day, after having emphasised the
indispensability of the obligatory prayers, the salat-i-
chasht, six ralcats after the sunset prayer and fasting during
ayyam-i-bid, he said: “The penitent are as good as the pious
and the God-fearing, for a God-fearing person, for instance,
is he who has never in his life touched wine, nor has he
committed a sin. And a penitent is he who after having done
a number of sinful acts, has felt a remorse”. This was
further elaborated by him when he brought forth the
hadith: 4 ¢ A1) 'y ‘_,.qs Al .__,,_,L,jt (The penitent who under-
look 1o refrain himself from commitling sins, was like one
who had never been a sinner), and commented: “When a
sinner who has developed a liking for sins, decides to turn
away from them, becomes dutiful and (in course of time)
cultivates a taste for obedience as well, it is just possible
that only a little of the spiritual zest he experiences in
submission, may atone for all his sins”. A part of the
discourse that evening dealt with the subject that men of
God always kept themselves hidden (from the eyes of the
people) but God made them known to the world. In this
connection he narrated the story of Khwajah Abul Hasan
Niril (may God illuminate his grave) and said: “Once while
he was praying: &lle oo &b (38 0 A ¢ (O my Lord,
help me in hiding myself in this world among your servants),

W FL .-'_.' .-.

he heard a voice: 256 Zy (58l sl Uy (O° Abul
Hasan, nothing can hide the truth and, in no case, it can be

concealed)’. On this occasion he mentioned a pious man
who lived in the region of Nagaur and was called
Hamiduddin Siwali?¢ (God’'s mercy and forgiveness be for
him). People asked him as to why it was that some of the
mashd&ilch (shaikhs) were completely forgotton when they
had left this world, while there were some whose fame and
renown spread far and wide after their death. His reply was
that he who was anxious to be known in his lifetimne, fell into
oblivion when he was dead; on the other hand, he who kept
himself hidden when he was alive, was made Kknown
throughout the world after his death.
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He spoke, for a while, of the great shaikhs and explaining
their superiority of spiritual excellence to that of (abdal,
said: “A certain man arrived in the khangah {monastery) of
Shaikh ‘Abdul Qadir Gilani3 (may his soul be hallowed) and
saw a person lying at the gate of the khangah in a very miser-
able condition with his hands and feet broken. The man
presented himself to the Shaikh, narrated what he had seen
and begged to pray for him. The Shaikh said: ‘Beware, he is
rude and ill-mannered’. He further asked him as to how he
had behaved rudely. The Shaikh said: ‘He is one of the
abdal. Yesterday, he and two of his companions were, as
they are permitted to do, flying in the air. As they reached
my khéngah, one of his companions took a turn and with
humility flew towards the right direction; the other took to
the left side and flew away. But he himself fell down because
he intended to fly over the khanqgah defying the rules of good
manners’ ”. On this occasion he also spoke of the regard and
rightful courtesy due to the pir (spiritual preceptor) and
proprieties of conversation in his presence and said: "Once,
in the night of 'Id, Khwajah Junaid Baghdadi* (May his soul
be hallowed) was sitting in his khangah. Four persons from
amongst the men of the Invisible were also present there. He
looked towards one of them and said: ‘Where will you perform
your ‘Id prayers tomorrow morning ?” He replied: ‘At Blessed
Makkah! ‘And You?’ he asked the second. ‘At Madinah’ was the
reply. The same question was repeated to the third one who
mentioned the Bait al-Mugaddas (al-Quds). When the
question was put to the fourth one, he, with all courtesy at his
command, said: ‘At Baghdad in the service of the Khwajah'.
Khwajah Junaid said to him: ‘You are more pious, more
learned and more meritorious {spiritually} than they’ ”.

That evening he also spoke a little about the purification
(of one’s soul) and declared: “The perfection of man lies in
four things — little food, little speech, little sleep and little
association with people”. Then the conversation touched the
point of (moral) strivings and (spiritual) endeavours on the

part of God’'s servants and in this regard, he recited the
following verse: |
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Although the real guidance is God's favour.
The man should exert himself to that end.
He ought to keep the record of his good deeds

in this world.
Which he will have to read in the next.

MAJLIS 2
Friday. the eighth of Sha'’ban, A 707

After the prayer 1 had the privilege to present myself betore
His Holiness. | had a slave named Malih. He was freed by me
as a mark of my devotion to the Khwajah (God remember
him with His blessings). [ ?begged him to pray for my
happiness. At the same moment,the slave presented himself
before the master (malkhdiim) of the people and was
honoured by way of being granted the glory of bai‘ah at his
hand — All praise to God. At this moment, in the service of
the Khwajah (God's blessings remain permanently with
him). we heard from him: “In this path mastership or
servitude is no obstacle. Everyone who withstood the
ordeals of the World of Love. was rewarded”. This point was
further elaborated by the anecdote: “There was a ptr In
Ghaznin. He had a slave called Zirak who was extremely
capable. sincere and. virtuous. When the moment of
departure {from this world) of the ptr arrived, his disciples
(murids) asked as to .who would be his successor. He
mentioned the name of Zirak, ignoring his four sons — all
men of distinction and enterprise. Zirak said: ‘O my master.
your sons will not allow me your place and they will be
certainly hostile to me’. The pir said: ‘Do not bother at all. If
they contend against you. I shall protect you from their
mischeif. However, when the pur was joined to Divine
mercy. Zirak took his place. The sons of the pir started
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quarrelling with him on the ground that he was their slave
and, in no case, could succeed their father. When their

animosity grew more, Zirak visited the tomb of his pir and
said: ‘My master, you had promised me that if your sons
resisted me. you would defend me against their mischief.
Now that they are planning to do harm to e, your word
should be kept’. This he said and returmed to his place.
Within a few days there was an invasion of the infidels in the
vicinity of Ghaznin. A large number of people came out to
fight against them. The four sons of the pir, too, joined the
battle and were killed, and Zirak remained there as the
unopposed master of that place”.

After Malih had been initiated in the circle of his
devotees. the Khwajah asked him for two genuflexions in
prayer and told him that the niyah for this prayer should be
the negation of all except God.

MAJLIS 3

Friday. the fifteenth of Sha'béan. AH 707

After the prayer, | had the honour of kissing his feet. A
jawdligi came in. sat for a while, stood up and went away.
The Khwijah said: “Because of this, they {the jawdaligis)
were not permitted to the circle of Shaikh Baha'uddin
Zakariya® (God's mercy be upon him). But in that of Shaikh-
ul-Islam Fariduddin® (God’s blessings be unbounded for
him}. darnveshes of all sorts, and even jawadaligis were
allowed”. Then, he commented: “In each group of the com-
mons, there is always one of distinction and excellence”. To
this effect he narrated an anecdote: “Shaikh Baha’uddin
Zakariya was very fond of travelling and had travelled inuch.
Once he happened to be at a congregation of jarwaligis. (After
a while) he saw the congregation illumined by a strange
light. When he fixed his gaze on that. he saw that from one
amongst them, the rays of light were emanating. He went
close to him and said, ‘What are you doing here in the
company of these people? The reply was: ‘Zakariya. so that
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you are informed that in each group of the commons there is
one of distinction and excellence’ ”. In this connection he
narrated another anecdote and said: "Once a pious man
came across such a group ol people, and found that one of
them could recite the whole of the Quran in two rak'ats. He
was amazed and said to himself: ‘It is really strange to find
such a piety in a man who is so wretched; his firmness in
ihis act of devotion is certainly doubtful’. However, he left
them there and went away. After a period of ten years he
again met the same people and found the rectitude of that
darwesh beyond question. Then, he said to himself: ‘Now I
know the truth that among the commons there is always one
of distinction and excellence’ ™.

MAJLIS 4
Friday, the twenty-second of Sha'ban, AH 707

After the (Friday) prayer, I presented myself in his (the
Khwajah's) service. He said:-“Do you perform the six raicats
[ asked you to do between the two night prayers” ? I replied
i the affirmative. Then he asked about the fasting during
ayyam-i-bid. 1 again replied in the affirmative. After that he
inquired about the salat-i-chasht and the four rakats of the
salat-i-sa'adat. 1 replied that I was regular in their
performance. That day, for me, was the day of unbounded

happiness and felicity.

MAJLIS b5
Friday, the thirteenth of Ramadan, AH 707

(That day) [ presented myself in his service before the
prayer. He said: “Why is it so that, contrary to your routine
visits, you are here before the (Friday) prayer?’ My
explanation was: “In my tarawih prayer I follow Mawlana

Zahiruddin Hafiz (May God protect him). Each night he
recites one-tenth of the Quran. This servant of yours
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intends to offer the prayer of tarawth continuously for ten
nights, so that he may be duly rewarded, by hearing the
whole of the Qur'an. He would like to leave after the prayer,
provided you approve of that, in order that he could be
present at the tarawih”. He commended the proposal and in
consonance with the theme, narrated the story: “One night
Shaikh Baha'uddin Zakariya (God's mercy be upon him)
looked at those around him and said: “Is there anyone
among you, who, while offering a two-rak’at prayer tonight,
can recite the whole of the Qur'an in one ralk’at? None of the
present dared undertake the responsibility. Shaikh
Baha'uddin himself came forward and recited the whole
Quran and four siparahs more; in the second rak'at he
recited the Siirah-i-Ikhlds’ and completed the namaz
(prayer)”. Relating to this subject, he told another anecdote:
“Shaikh Baha'uddin used to say that whatever of the namaz
(prayer) and awrdd of the pious and mashdikh I came to
know of, I did it, but one thing I could not do; and it was this:
I was told that a certain man of piety did recite the whole of
the Qur'an (in a very short time) from dawn till the daybreak.
I tried my best to do the same but failed”. To this effect he
added one more anecdote: “Once, while circumambulating
the holy Ka'bah, Qadi Hamiduddin Nagauri® (God's mercy
be upon him) saw a pious man whom he started following
and wherever he placed his footsteps, Qadi Hamiduddin
also put his own on the same place. The man came to know
of this and said: ‘'What is the use of imitating the mere
appearance? Follow that which 1 really do’; Qadi
Hamiduddin asked what it was that he did. The man said
that he recited the whole of the Qur an seven huridred times
a day. Qadi Hamiduddin was stunned at that and said to
himself: ‘Perhaps, he recalls the intent and import of the
Qur'anic verses in his mind and reads them in cogitalion’.
The man turned his head and said: ‘Word by word, and not
cogitatively’ ". When the Khwajah (God remember him with
His blessings) completed this story, A'izzuddin ‘Ali Shah
(God protect him), one of his distinguished disciples, asked<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>